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1
Abstract
This research starts by defining the related areas of psycho-spiritual studies and gives 
the background history to the subject and the researcher. It relays the educational 
influences of contemporary spirituality and introduces the work of a psycho-spiritual 
learning programme. In the literature review it discusses seminal and current 
writing on the subject theorising the validity of educational practises in this field, it 
also compares and contrasts known models of spiritual development The thesis 
argues the case for the methodology and methods of a qualitative formative evaluation 
of a psycho-spiritual programme that uses intuition as an instrument for spiritual 
Self-development. The thesis discuses the implementation of the mixed methods. The 
data is analysed by the collection of experiences of the individuals who have 
undertaken the programme and the effects it had on their personal lives (lived 
experiences). Finally it locates the work within contemporary environment and looks 
whether it has any value for spiritual education in the future.
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IN T R O D U C T IO N
This section gives a history of psycho-spirituality, definition of key areas and the
researcher's background
Psychic does not necessarily mean paranormal although some texts suggest that 
certain paranormal events may more likely occur here. Rather it refers to psyche as a 
higher level of development than the rational mind per se (W ilb e r 1996, p .247)
D E F IN IT IO N S :
Psycho-spiritual Education: S p iritu a l d eve lo p m en t is in creasin g ly  a ttrac tin g  
scho larly  in q u iry  w h ic h  has g ro w n  in  a p ostm o d ern  c lim ate  th a t has a llo w ed  
us to exam ine in d iv id u a l va lues, choices and  c u ltu ra l notions (R o d g er 2000a). 
P sych o -sp iritu a lity  has its p h ilo so p h ica l roots in  the m ystica l trad itio n s  o f 
b o th  East an d  W est, also in  m o d e m  psycho logy (H e ro n  1998), psychic and  
h ea lin g  practices. I t  suggests th a t w e  a ll possess an  in n e r d iv in e  n a tu re  
(M c G in n  1998) th a t once ackn o w led g ed , accepted and  actualised  w ill lead  the  
in d iv id u a l to w ard s  s p iritu a l advancem ent. Th is  in n e r essence, o r core, is a k in  
to  the classical n o tio n  o f th e  sou l (W illa rd  1998). In  m ystica l tenets (Stace 1960) 
and som e psycholog ical d isc ip lin es, in c lu d in g  hu m an istic  (M a s lo w  1971) and  
transpersonal psychology (W h itm o re  1986), the in d iv id u a l is seen to  actualise  
p rog ressively  th ro u g h  d isso lu tio n  o f the d iffe re n t 'states', 'la y e rs ', 'm asks' o r 
'personas' th a t c loak th is in n e r b ein g . In  m ystica l lite ra tu re  (U n d e rh ill 1999) 
an d  theosophical th o u g h t (Besant 1903) these o u ter layers are re fe rre d  to as 
'v e ils  o f illu s io n s ' o r 'sheaths'. T h is  u n fo ld m e n t is seen to need an  aw areness  
and  u n d erstan d in g  o f one's psycho log ical processes (B orstein  2000) th ro u g h  
w h ic h  one can a llo w  the s p iritu a l aspects to  em erge. I t  th ere fo re  necessitates 
the in d iv id u a l d eve lo p in g  h o lis tic a lly  (Forbes 2003). T h ro u g h  the w o rk  o f the  
School o f In s ig h t an d  In tu itio n  ( T h e  School) I  am  in ves tig a tin g  a s p iritu a l 
p ro g ram m e th a t em braces these m ystica l concepts, alongside the th eo ry  th a t 
the in d iv id u a l's  o w n  in tu itio n  can assist s p iritu a l d evelo p m en t. T h is  research
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is n o t, h o w ever, a ttem p tin g  to  au th en ticate  psychic phenom ena; 
p arapsycho logy (K e lly  2001) can be fo u n d  th ro u g h  o th er academ ic and  
psychical research (M o rris  2001).
T h e  use o f in tu itio n  in  th e  p sych o -sp iritu a l process is th o u g h t to p u t the  
in d iv id u a l in  com m and o f th e ir o w n  s p iritu a l jo u rn ey  (see C h ap te r T w o ). 
S p iritu a l S elf (see page 10 fo r exp lan atio n  o f 'S e lf' w ith  cap ita l S) d eve lo p m en t 
is seen as a p u rs u it o f a h ig h e r fo rm  o f kn o w led g e  w h ic h  m ay  be m u ch  b e tte r 
u nd ersto o d  b y  m o re  subtle m eans an d  th ere fo re  requ ires d iffe re n t m ethods o f 
lea rn in g . I t  is b e lieved  th a t a p sych o -sp iritu a l teacher cannot g ive  th e  s tu den t 
the in fo rm a tio n  b u t can 'g iv e  b irth ' to the  in n e r kn o w led g e o f the h ig hest Self. 
T h is  concept is tru e  to  the e tym o lo g ica l m ean in g  o f 'ed u ca tio n ', educe: to  d ra w  
fo rth , or, lead  fro m  a la te n t co n d itio n . T h is  'd ra w in g  fo rth ' suggests th a t som e 
p o te n tia l, d o rm an t, h id d e n  o r v e ile d  state is a lread y  in  existence. Psycho­
s p iritu a l ed u catio n  th erefo re  is seen as an  em an cip atio n  o f the s p iritu a l n a tu re  
o r h igh est S elf (W e lw o o d  2000) an d  it  in vo lves  lead in g  a person th ro u g h  the  
process o f fin d in g  deep er re la tio n sh ip  w ith  G o d  and consequently fin d in g  
g reater tru th s an d  m o ra lity . H o w e v e r, the m o ra l ju d g em en t o f the in d iv id u a l 
is seen as be in g  specific to  the in d iv id u a l an d  does n o t necessarily need  to  be  
g ro u n d ed  in  th e  sacram ental an d  corporate  life  o f a re lig io n  (Rogers 2001).
Psycho: In  th is research th e  p re fix  psycho is being  used as the d ic tio n a ry  
d e fin itio n ; o f o r p e rta in in g  to  the  m in d , b o d y  and  s p irit an d  hence the h o lis tic  
person. Its  d e riv a tio n  fro m  G reek  roots o f psyche; to  b reath e, life , soul. Its  
m ean in g  is a lleg o rica lly  echoed in  the G reek  m y th  o f Psyche an d  Eros 
(C am p b e ll 1968). A p h ro d ite , G oddess o f lo ve , gives the m o rta l princess
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Psyche m an y tests and  tria ls  to  establish  w h e th e r she is acceptable fo r 
A p h ro d ite 's  son Eros. W h e n  Psyche succeeds, she is g iven  the cup o f 
im m o rta lity  to d rin k , u p o n  w h ic h  she sprouts w in gs. T h is , fo r th e  ancien t 
G reeks, w as a sym bol o f th e  soul an d  tran s fo rm atio n . B eh in d  th is  seem ingly  
ro m an tic  story lies the p rin c ip les  o f p sych o -s p iritu a lity , as i t  suggests th a t 
th ro u g h  tests and  tria ls  o f life  an d  suprem e lo ve , a personal tran s fo rm atio n  
can occur.
Psyche: is the soul an d  logos m eans 'th e  w o rd ' o r 's ig n ', fro m  w h ic h  w e  d erive
'p sych o lo g y ', b u t fo r m an y  years psychology has concerned its e lf la rg e ly  w ith
aspects o f the m in d  and  b eh av io u r. T h is  w as due a t least in  p a rt to  F reu d
(Jones 1982) w h o  d irec ted  psychology aw ay  fro m  the s p iritu a l aspects w ith
his strong a n tip a th y  o f re lig io n . F reu d  stated:
a person's re la tio n sh ip  to  G o d  depends on  his re la tio n sh ip  to  h is fa th er 
in  the flesh  an d  oscillates and  changes along w ith  th a t re la tio n  an d  th a t 
at b o tto m  G od is n o th in g  o th er th an  an  exalted  fa th e r (E p p le  2003, 
p .177).
Th is  statem ent is ap p are n tly  rem o v in g  G od  fro m  the transcendent in to  
p erson al re lation sh ips. H o w e v e r, th ere  is som e suggestion th a t the G erm an  
w o rd  Seele is lost in  the tran s la tio n  and  w as a lw ays re fe rred  to as the 'm in d ' as 
opposed to the 'so u l' w h ic h  accord ing  to  S trachey (1974) is the correct 
d e riv a tio n  o f the G erm an  w o rd . Jung (1960) uses the w o rd  psyche 
in terch an g eab ly  w ith  the sam e G erm an  w o rd  Seele. I t  seems th ere fo re  lik e ly  
th a t Jung in c lu d ed  's o u l' in  psyche's m ean in g , as he p ro p o u n d ed  th a t it  
p erta in ed  to the  'n u m in o u s ', m ean in g  it  has a s p iritu a l q u a lity  an d  suggests 
the presence o f d iv in ity . H o w e v e r, Jung also used the w o rd  in  m u ch  b ro ad er 
term s to  in c lu d e  the 'to ta lity  o f a ll psych ic processes conscious as w e ll as 
unconscious' (Sam uels 1986).
8
Spiritual Self-awareness: C u rre n tly  the  O x fo rd  E n g lish  D ic tio n a ry  has a lo n g  lis t 
o f d e fin itio n s  re la ted  to  the  self, w h ic h  describe em o tio n a l, m en ta l, p h ysica l o r 
s p iritu a l aspects o f ourselves. R o w an  (1993) also cites dozens o f types o f self. 
T he psycho log ical perspectives on  the self have a lo n g  h is to ry  (S ilv ia , D u v a l 
2001) C o o ley (1902) James (1890) an d  M e a d  (1934). In  his sem in al w o rk , 
p rin c ip les  o f psychology, James (1890) p o sited  th ree aspects o f a personal self- 
aw areness: 1. A  m a te ria l self; society an d  the fa m ily . 2. A  social self; 
perceptions o f oneself b y  others and  3. A  s p iritu a l Self; im p o rta n t em otions  
an d  m o tiva tio n s  (Pedersen, W illia m s , K ristensen  2000). I t  is in te res tin g  th a t 
James cites em otions as a d e fin itio n  o f the s p iritu a l self because em otions are  
g en era lly  th o u g h t to  be v e ry  d iffe re n t in  q u a lity  to s p iritu a l ones (H e ro n  1992) 
an d  are b e lieved  to  obscure the deep er, s p iritu a l senses; h o w ever, it  is 
possible th a t b y  using  the w o rd  'im p o rta n t' James m ay  be re fe rrin g  to  som e 
d eeper sense o r fee lin g .
In  the last 20 years a vast in d u s try  has g ro w n  u p  aro u nd  se lf-h e lp  groups and  
therap ies (R oof 1999) an d  the m ean in g  o f self has becom e som ew h at o f a 
ja rg o n  term . In  p sych o -sp iritu a l stud ies, the s p iritu a l aspect o f self is seen to  
be the h ig h e r aspect o f self. H o w e v e r, the te rm  higher self can also be  
confusing because the 'h ig h e r self' can also be seen as the in n a te , core and  
soul aspect o f self w h ic h  can also be re fe rre d  to  as the  inner self nature o r 
being. C o nversely , th e  lo w e r layers  o f se lf in c lu d e  the m ore m u n d an e o r 
k n o w n  aspects i.e . the social, em o tio n a l, m e n ta l, psycholog ical, ego o r 
p erso n a lity  selves and  in  contrast w ith  the h ig h er S elf they do  n o t necessarily  
m ake contact w ith  th e  essence, s p irit o r sou l o f the person. Th e W estern  
cu ltu res ' concept o f the self can be 're a lly  th e  o u te r layers o f p erso n a lity  and
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n o t th e ir tru e  in n e r selves' (H ayn es  2000). H o w e v e r, psychologists such as 
Jung (1983) A ssag io li (1974) an d  h u m an is tic  psychologists such as Rogers  
(1994) and  M a s lo w  (1987) h ave  sought to  in co rp o rate  th is 'h ig h e r' aspect o f 
S elf w ith in  th e ir w o rk .
(Note: To differentiate between the various aspects o f self in this work, reference to the 
higher self will start with a capita.1 S and any to  lower self will start with a lower case 
s).
T h e n eg ative  aspects o f se lf w h ic h  in c lu d e  th e  physical, lo w e r m en ta l an d
em otions, are seen to  be lik e  ve ils  th a t obscure the tru e  in n e r n a tu re  o r h ighest
S elf w h ic h  need to  be p a rte d  o r d ra w n  aw ay  as the in d iv id u a l jo u rn eys
deep er an d  deep er to w ard s  the core o f s p irit. S p iritu a l d eve lo p m en t is n o t so
m u ch  concerned w ith  accu m u latin g  in fo rm a tio n  as u n d ers tan d in g  it
e x p e rie n tia lly . Jung's d e fin itio n  o f the 'h ig h e r' self is:
T h e  self is the G o d  w ith in  an d  th e  in d iv id u a l in  seeking S e lf-rea lisa tio n  
an d  u n ity  becom es the m eans th ro u g h  w h ic h  G o d  seeks his goal 0 u n g  
1983, p .20 ).
A lth o u g h  Jung (1960), lik e  h is e a rly  m en to r F reu d  (Jones 1982), la rg e ly  d en ied  
an yth in g  connected to  re lig io n , nonetheless he w ro te  exten sive ly  reg ard in g  
the s p iritu a l, seeing i t  as 'in fin ite  spaceless, form less im ageless'. In  the  
D ic tio n a ry  o f C ritic a l A n alys is  o f Jung, (Sam uels, S horter and  P la u t 1986) 
state:
he also lin k e d  s p irit w ith  h av in g  a p urpose, a k in d  o f in tu itiv e  force  
w h ic h  connects and  in fluences d isp arate  events. H e  n o t o n ly  b e lieved  
in  a s p irit w o rld  fu ll o f d iscam ate  beings, he also m ad e use o f dream s  
an d  he h ig h lig h te d  th e  necessity o f m an 's  conscious re la tio n sh ip  to  
s p irit (Sam uels, S horter, P la u t 1986, p .141).
In  the  N e w  A g e M o v e m e n t (see C h a p te r T w o ) 's e lf s p iritu a lity ' (H eelas  1996)
is used as a com m on phrase an d  a lth o u g h  m an y  o f its  concepts can seem
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s im ila r to  p sych o -sp iritu a l stud ies, th ere  is litt le  consensus o n  h o w  to  o b ta in  
d ep th  S elf exp lo ra tio n . In  th is w o rk  th e  te rm  S p iritu a l Self-aw areness refers to  
the 'deep est' o r 'h ig h est' core aspect o f Self.
Personal Growth: Personal com es fro m  the G reek  persona, m ean in g  'm ask '. 
P ersonal g ro w th  is seen to  d ea l w ith  the o u te r o r lo w e r in fluences; the m ask  
o r persona self. Personal e xp lo ra tio n  can lead  to v a ry in g  degrees o f 
aw areness, and , a lth o u g h  the en d  re s u lt o f th is  personal search m ig h t lead  
to w ard s  w h a t the h u m an is tic  psycho log ist C a rl Rogers (1994) calls 'th e  fu lly  
fu n c tio n in g  perso n ', th is m ay  n o t take  y o u  in to  any d ep th  s p iritu a l areas. 
C o n fu sio n  arises reg ard in g  the u n d ers tan d in g  o f these term s as it  is possible  
to  u n d ertake  personal g ro w th  w ith o u t necessarily b ein g  s p iritu a lly  S e lf-aw are  
as described ea rlie r. In  p sych o -sp iritu a l practices there is a b e lie f th a t a 
stu d en t can b reak  o u t fro m  the lo w e r p erson al psycholog ical p atterns, 
w h e re v e r th ey  o rig in a ted  (B yram  1999), b u t the stu den t is advised  n o t to 
lin g e r on these levels b u t m o ve  s w iftly  to w ard s  m o re in -d e p th  aw areness.
Spiritual: D u rin g  the years o f m y  research the  w h o le  subject has expanded  an d  
cu rre n tly  has m uch  sch o larly  a tten tio n . Spiritual (see also chapter tw o ) relates  
to  th e  n on -p hysica l, an d  can be th o u g h t o f as 'th e  rea lm  th a t lies b eyo n d  the  
p hysica l re a lity ' (K lim o  1988). S p iritu a lity  can also re fe r to  an  aw areness o f 
one's in n e r se lf an d  a sense o f connection  to a h ig h er bein g  (S tranah an  2001); 
it  m ig h t be p erceived  to  be com m on to  a ll re lig io n s , b u t need n o t be connected  
to  any. A  C ath o lic  th eo lo g ian  describes it  as 'th e  w a y  w e  o rie n t ourselves  
to w a rd  the d iv in e ' (B ruce 2000). I t  is also described as 'th e  p erso nal lin k  to  the  
h ig h e r self and  the u n iverse ' (Tosey 1996). R e lig io n  is described as:
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a p a rtic u la r d o c trin a l fra m e w o rk  th a t gu ides sacred belie fs  and  
practices th a t helps s tru ctu re  h o w  p eo p le  w o rsh ip (S tu ck ley  2001, p .70).
C onversely  s p iritu a lity  can also p e rta in  to:
intense and  p ro fo u n d  in n e r experiences th a t a s p iritu a l person is 
characterised b y  such tra its  as aw areness, b read th  o f o u tlo o k , a h o lis tic  
o u tlo o k  in teg ra tio n , w o n d e r, g ra titu d e , hope, courage, energy, 
detachm ent, acceptance an d  lo ve  .. .  th a t w h ic h  enables the g ro w th  o f 
p o s itive  an d  creative  valu es in  the h u m an  being  (B orm an 2000, p . 125).
In  th e  context used w ith in  th is w o rk , s p iritu a l is n o t confined  to any p a rtic u la r  
re lig io n  o r dogm a, b u t ra th e r it  is used according to its  O x fo rd  d ic tio n ary  
d e fin itio n , w h ic h  refers to  the 'essence' o r 'co re ' o f an  in d iv id u a l.
O n to lo g ic a lly  every  in d iv id u a l, regardless o f th e ir cu ltu re , has a core deep  
p a rt o f self w h ic h  is considered  the  h ig hest aspect o f self and  s p iritu a lity  is 
th o u g h t to  be rea lised  th ro u g h  p erso nal encounters and  experiences w ith  the  
n u m in o u s. T h is  concept is in te g ra l to p sych o -sp iritu a l practices an d  in  th is  
sense lea rn in g  is ach ieved , n o t ju s t in  the h ead  o r even  the h eart b u t actualised  
in  th e  liv e d  w o rld  o f the  in d iv id u a l.
Intuition: Som e assert th a t in tu itio n  is 'n o t a m ag ica l s ix th  sense b u t a
sophisticated  fo rm  o f reason ing ', an  'u n d ers tan d in g  w ith o u t ra tio n a le '
(L am o n d  2000). O th ers  suggest in tu itio n  is 'sub jective, no n -sc ien tific ,
unm easurab le  an d  perhaps un teachab le ' (E ffk e n  2001). Som e Schools o f
th o u g h t c la im  a connection b e tw een  reasoning  and  in tu itio n  (B ay lo r 1997)
an d  according to m ystica l trad itio n s , contact w ith  in tu itio n  is o ften  seen to  be
achieved  b y  a state o f stillness, or m e d ita tio n  (W ilb e r 1996). T h ere  are  a
v a rie ty  o f m eanings ab ou t in tu itio n  in c lu d in g :
K o estler (1964) characterises it  as the  sud den  em ergence o f a n ew  
in s ig h t. B ay lo r (1997) describes it  as th e  in teg ra tio n  o f im m ed iacy , 
reasoning  an d  th e  sensing o f re la tio n sh ip s. B ru n er (1960) p o rtrays  it  as 
the in te lle c tu a l techn ique o f a rriv in g  a t p lau s ib le  b u t ten ta tive
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fo rm u la tio n s  w ith o u t go in g  th ro u g h  the an a ly tica l steps b y  w h ic h  such  
fo rm u la tio n s  w o u ld  be fo u n d  to be v a lid  o r in v a lid . Jung describes it  as 
the psycholog ical fu n c tio n  th a t explores the u n k n o w n  an d  senses 
possib ilities  an d  in d icatio n s  w h ic h  m ay  n o t be re a d ily  ap p aren t (B ay lo r 
2001, p .237).
A ll these g ive  som e sense o f a v a ila b ility  an d  accessibility, n o t som eth ing  
lea rn t, b u t lik e  sight, sm ell an d  taste, re a d ily  present. M ayb e  its  v e ry  
im m ed iacy  is the v e ry  reason it  goes u n n o ticed , ig n o red  o r taken  fo r g ran ted  
an d  th erefo re  becom es h a rd  to  analyse.
In tu itio n  is som etim es associated w ith  psychic practices, unseen o r 
u n exp la in ed  forces, and , b y  association, in tu itio n , have o ften  been d en ig ra ted  
to  b e in g  seen as a fan tasy o r u n rea l state, w h ic h  obscures deep er possib ilities. 
I t  is therefo re  u n su rp ris in g  th a t science has been re lu c tan t to  in vestig ate  w h a t 
seems a nebulous, dub iou s an d  u n sc ien tific  subject (C lax to n  1998). Y et, 
a lth o u g h  in tu itio n  is, b y  its n a tu re , a psychic experience, using  it  fo r personal 
in s ig h t does n o t m ake it  a fo rtu n e -te llin g  device, n o r a fo rm  o f s p iritu a lis m  i.e . 
ta lk in g  to  the dead . F o r the purpose o f p sych o -sp iritu a l lea rn in g  w e  are  
en d eavo u rin g  to  reach to its  h ig hest o r deepest le v e l w h ic h  m ig h t be  
described  as the in  (ner) tu itio n , o r the  in n e r vo ice o r n a tu re  o f the  sou l and  
s p irit. Jung (1983) th o u g h t th a t 'psych ic re a lity  m ay  be a fo rm  o f self 
expression' lead in g  to  p erso n ifica tio n  o f the  self w h ich  fo r Jung w as 'a n  
e m p irica l d em o n stra tio n  o f psychic re a lity '. B y th is to ken  ackn o w led g in g  a 
psychic re a lity , w h ic h  includes in tu itio n , as p a rt o f S p iritu a l S elf- 
D e v e lo p m en t m ig h t assist the self-aw areness process.
Postmodernism: In  the m o d ern  era  it  w as b e lieved  th a t tru th  w as o u t there  
w a itin g  to be d iscovered , h o w ever, p o stm o dern ism  (E lk ins  1998) questions
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basic assum ptions ab o ut k n o w led g e  its e lf and  challenges th is v ie w . 
P ostm odern ism  suggests th a t k n o w led g e  p arad ig m s are social constructions. 
In  a g lo b a l w o rld  w h ere  m an y rea lities  in te rm in g le  there are  m u ltip le  rea lities  
an d , as such, i t  becom es in creas in g ly  d iffic u lt to  m a in ta in  one re a lity  as the  
o n ly  tru th .
H o w e v e r, Baruss (2000) argues th a t society its e lf is a cu lt, as p eo p le  o ften  
abd icate resp o n s ib ility  to  any n u m b er o f re lig io u s  organisations, doctrines, 
p o litic a l persuasions, fam ilies  o r sects and  fee l safer in  d o in g  so b e lie v in g  in  a 
perm anence. W ith  in s tan t co m m u n icatio n  w o rld  w id e , w e  n o w  liv e  in  a 
w o rld  n o t ju s t o f one c u ltu re  an d  re lig io n  b u t to  a w o rld  o f m an y  voices. O ne  
o f the m a in  objections to the p o stm o d ern  id io m  is th a t it  deconstructs and  
d isin tegrates an y g ran d  v is io n  o f coherence, sense and  m ean in g  w ith  w h ic h  
w e  m ig h t w is h  to  liv e  b y  (H o w a rd  2000). I f  th is  is so w h o , o r w h a t can be o u r 
a u th o rity  in  th is p o stm o d ern  w o rld ?  T h is  thesis in q u ires  in to  th is  question, 
asking  can a fo rm  o f co n tem p o rary  s p iritu a l Self-aw areness assist the  
in d iv id u a l in  th e ir p erson al s p iritu a l developm ent?
P svch o -sp iritu a l H is to ric a l B ackground:
P sych o -sp iritu a lity  has m an y  strands stretch ing  back to ancien t tim es, a ll o f 
w h ic h  th is thesis is u n ab le  to  exp lo re  to  an y  d ep th . The ancien t canonical 
V e d ic  tex t o f the U pan ish ad s w ritte n  800 -2 0 0  B C  w as concerned w ith  the  
m ystica l n a tu re  o f re a lity , an d  includes m u ch  the sam e k in d  o f s p iritu a lity  as 
th a t w h ic h  is in  evidence to d ay  (H eelas  1996). G nostic p h ilo so p h ica l ideas  
occurred in  P la to  an d  are  p resen t w ith in  the N e w  Testam ent and  cam e to  
prevalence in  the 1st and  2nd centuries an d  w ere  h e ld  to  have som e in flu en ce
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o ver the early  church  (W ils o n  1978). G nosis is a G reek  w o rk  m ean in g  
knowledge o r insight; i t  takes th e  n o tio n  th a t hum ans have d iv in ity  w ith in , and  
th ro u g h  b ein g  recep tive  to  th is w e  can achieve s p iritu a l red e m p tio n  and  
restore contact w ith  th is h igh est o r in n e r b e in g  (R oukem a 1999).
In  th e  fifth  cen tu ry  D io n ys iu s  the A reo p ag ite  co ined the phase 'M y s tic a l 
u n io n ' (U n d e rh ill 1999). T h e  ren o w n ed  C h ris tia n  m ystic  H ild e rg a rd e  vo n  
B ingen  h ad  m an y  visions an d  contacts w ith  an  in n e r vo ice w h ic h  Eugene I I ,  
the Pope o f the tim e , p ro c la im ed  w as the vo ice o f G od  (K lim o  1988). In  the  
tw e lfth  cen tu ry , Thom as G allu s  to o k  u p  th e  n o tio n  o f the 'sp ark  o f the sou l' 
and  Thom as A q u in as  (1945), perhaps one o f the best k n o w n  C h ris tia n  
m ystica l scientists, gave us a v e ry  m o d ern  psycholog ical concept o f the  
in teg ra ted  m an  (M c G in n  1998).
M ystic ism  fro m  vario u s  cu ltu res has h ad  an  in flu en ce  on co n tem p o rary  
s p iritu a l practices. These in c lu d e  B u d d h ism , H in d u is m , S ufism  and  th ro u g h  
the esoteric H e b re w  d octrin e  k n o w  as C abbala  (som etim es sp e lt Q u ab b alah , 
H e b re w  fo r 'tra d itio n '). Th is  Jew ish m ystica l m o d e l fo u n d  fo rm  in  S p ain  and  
S ou thern  France in  th e  tw e lfth  and  th irte e n th  centuries A D , b u t its  roots can  
be traced  back to  G nosticism  and  the p ro p h etic  m ysticism  o f the O ld  
Testam ent, in  w h ic h  m an  is ab le to  speak d ire c tly  to G od  (W ils o n  1978). These  
them es som etim es stand  a p a rt fro m  the d o ctrin e  o f re lig io n s b u t are arg u ab ly  
at the h eart o f a ll fa ith s . H o w e v e r, som e m ystica l ideas w ere  classified  occult 
in  the W est, in  p a rtic u la r the n o tio n  th a t one can com m unicate d ire c tly  w ith  
G od. Occult m eans h id d e n  o r secret an d  the  n eed  fo r keep in g  practices h id d e n  
w as a necessity on  p a in  o f d eath  in  m an y  eras (H in n e lls  1991). O ccu lt
15
teachings ad here to th e  id ea  th a t m an  has endless possib ilities  th ro u g h  d irec t 
contact w ith  G od  b u t th is concept o ften  cam e in to  co n flic t w ith  re lig io n . I t  w as  
p rim a rily  to  em ancipate th is kn o w led g e  th a t Theosophy (w h ic h  m eans 
kn o w led g e  o f d iv in e  n a tu re ), em erged  and  it  is here th a t w e  can p ic k  u p  o u r 
c u rren t focus.
T he seeds o f the theosophical ideas can be traced  to  sayings an d  b eliefs
m en tio n ed  in  the T a lm u d , th e  Jew ish lite ra tu re  o f the C o m p en d iu m  o f
L earn in g  (H in n e lls  1991) w h ic h  d e riv e d  fro m  the Gnostics (W ils o n  1978) and
is also in flu en ced  b y  ancien t E astern  teachings. T h e  L o n d o n  Theosoph ical
Society w as fo u n d ed  b y  the R ev. Jacob D u ch e in  1783 an d  p ro b ab ly  in c lu d ed
W illia m  B lake. T o w ard s  th e  end o f the 19th cen tu ry  th e  Theosophists began to
b rin g  Eastern  trad itio n s  in to  the W est, b e lie v in g  in  the ed u catio n  o f p erfec tin g
m an 's  h id d e n  p o w er. O f g reat im p o rtan ce  to  the m o vem en t w as H .P .
B lavasky (1888), w h o  liv e d  fo r m an y  years in  the  East. H e r m a jo r w o rk , 'T h e
Secret D o c trin e ' (B lavasky 1888) is seen as sem inal an d  it  p aved  th e  w a y  fo r
others. I t  w as the firs t tim e  th a t occult o r h id d e n  in fo rm a tio n  o f an  o ra l
tra d itio n , h an d ed  d o w n  v ia  w o rd  o f m o u th , w as p u b lish ed  in  the W est. I t  w as
B lavasky th a t co ined  the te rm  h ig h er self, she w ro te ;
I t  is the s p iritu a l e v o lu tio n  o f the in n e r im m o rta l m an  th a t deform s the 
fu n d am en ta l tenet in  the  occult sciences (H eelas, 1996, p .44).
She w as closely associated w ith  C o lo n e l O lco tt, w h o  w as the p res id en t o f the
Theosophy Society u n til h is d ea th  in  1907. H e  said:
Theosophy professes to  exclude a ll d ia lec tica l process, an d  to  d e rive  its  
w h o le  kn o w led g e  o f G o d  fro m  d irec t in tu itio n  an d  co n tem p latio n . Th is  
Theosophy dates fro m  the h ig hest a n tiq u ity  o f w h ic h  an y  records are  
p reserved , an d  every  o rig in a l fo u n d e r o f a re lig io n  w as a seeker a fte r 
d iv in e  w isd o m  b y  the theosophical process o f s e lf-illu m in a tio n  (O lco tt 
1885, p .246).
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T h ro u g h  h er personal acquain tance w ith  B lavasky, A n n ie  Besant (C o lv ille
1896), a p ro m in e n t ch am p io n  o f free  th o u g h t in  E n g lan d  a t the tu rn  o f the
tw e n tie th  cen tu ry , becam e a key  advocate o f theosophy. She w as w e ll kn o w n
in  E n g lish  society and w o rk e d  tire lessly  to  h e lp  in d u s tria l re fo rm . In  h er
au to b io g rap h y she o u tlin es  h er m a in  reason in  p ro m o tin g  th is w o rk:
T o  fo u n d  a U n iv e rs a l B ro th erh o o d  w ith o u t d is tin c tio n  o f race o r creed  
and  to in vestig ate  u n exp la in ed  law s o f n a tu re  and  the p h ysica l n a tu re  
la te n t in  m an  (Besant 1908, p .350).
A lso  o f in flu en ce  to  th e  g ro w th  o f p s y ch o -sp iritu a lity  w as G u rd jie ff (1873- 
1949) (Peters 1976), a co n tro vers ia l p h ilo so p h er, m ystic  an d  ed u catio n alis t 
w h o  w as w id e ly  fo llo w e d  in  the  1920s an d  1930s and  his in flu en ce  rem ains  
p o ten t to day. H is  m eth o d  w as based o n  the concept o f an  in d iv id u a l being  
conscious as opposed to  b e in g  le d  (Peters 1976). G u rd jie ff d evo ted  his en tire  
life  to the stu d y  o f E astern  esoteric teach ing  and  passing it  on  to the O ccident. 
H e  fo rm ed  groups ca lled  'Seekers o f T ru th ' fo r d eve lo p in g  Self-aw areness  
and  they w ere  in flu en ced  b y  S u fi teachings, w estern  psychology and  
synthesised w ith in  an  o rig in a l vers io n  o f G nosticism  an d  an  'a lch em y o f in n e r 
experience' (H u n t 2003). I t  w as perhaps G u rd jie ff th a t d id  m ost to  in tro d u ce  
tran s fo rm atio n a l techniques and  his ideas in c lu d e d  T -g ro u p s, encounter 
groups, and  transactio nal analysis . G u rd jie ff g roups (in c lu d in g  O uspensky  
Schools) s till exist in  m an y  m a jo r cities in  A m erica  and  E u ro p e  an d  they have  
d eve lo p ed  in  B rita in  as th e  School o f Econom ic Sciences an d  the E m in  
F o u n d atio n . In  the U S A  the A ric a  In s titu tes  G u rd jie ff is p ro b ab ly  responsib le  
fo r the con tem p orary n o tio n  th a t ra d ic a l m easures are re q u ire d  to effect a 
tran s fo rm atio n  sh ift.
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Since its  in cep tio n , vario u s groups have branch ed  o u t fro m  Theosophy an d  it
w as o u t o f its tenet th a t the G erm an , R u d o lp  S te iner (1861 -1925 ), d evelo p ed
his A n th ro p o so p h y (Easton 1980). S te in er w as a sensitive in tu itiv e  h im self,
and  his ed u catio n al system  w as designed fo r those w h o  'tru ly  seek to  advance
h u m an  d eve lo p m en t' (S te in er 1997). H is  ed u catio n al theories challenged  the
established ed u catio n  system  o f the tim e  an d  d u rin g  his life  he set u p  several
S teiner Schools th a t a im ed  to  educate th ro u g h  connection w ith  the sp irit.
T o d ay  there are several h u n d re d  'S te in e r' Schools and  th e ir a ffilia te d
'W a ld o lf' Schools w o rld -w id e . L ik e  m an y in v o lv e d  w ith  the p u rs u it o f
s p iritu a l k n o w led g e  a t the end  o f the n in e teen th  and  b eg in n in g  o f the
tw e n tie th  cen tu ry , S te in er to o k  an  active  in te res t in  the n o tio n  o f life  a fte r
d eath  (Easton 1980) and  it  w as th e  lo n g  h e ld  b e lie f o f the co n tin u ed  existence
o f life  th a t le d  to the g ro w th  o f the m o d ern  S p iritu a lis t m ovem en t. F ro m  the
S p iritu a lis t tenet cam e 'd eve lo p m en t g ro up s' o r 'c ircles' created  p rim a rily  to
tra in  m ed ium s o r channels. Mediumship is a te rm  firs t used b y  sp iritu a lis ts  in
1843 (B echhofer 1932) to  describe th e  w o rk  o f peo p le  w h o  are b e lieved  to act
as channels. C h an n e llin g  is th e  a b ility  to:
com m unicate w ith  som e sort o f in te llig en ce , the n a tu re  u n d e fin ed  
w hose purpose is to p ro m o te  s p iritu a l teachings and  p h ilo so p h ica l 
discussion (K lim o  1988, p .6 ).
A  fo rm  o f ch an n ellin g  has b een  m en tio n ed  b y  m an y artists and  lite ra ry  
authors w h o  have h ad  experience o f h av in g  an  'in n e r vo ice' o r h earin g  the  
w o rd s  being  d ic ta ted  to  them . P la to  arg u ed  th a t a poet is ab le to  create o n ly  
th a t w h ic h  the m use d ictates, an d  even  to d ay peo p le  som etim es re fe r to th e ir  
o w n  'm u se ' as a source o f in s p ira tio n . The w rite r  R u d y a rd  K ip lin g  re fe rre d  to  
'th e  D aem o n  th a t lives in  th e  w rite rs  p e n .... w h e n  y o u r D aem o n  is in  charge 
d o  n o t th in k  consciously, d rift, w a it an d  obey' (S ternberg 1996 ). F ederico
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R u iz  described his o w n  experience as a creative  com poser as fo llo w : T f I  had  
to  re fle c t o n  every th in g  th a t I  do none o f m y  w o rks  w o u ld  ever be com pleted , 
in tu itio n  a lw ays  precedes re flec tio n  because i t  operates m o re  ra p id ly ' 
(P o licastro  1993 ). T h ere  are n um ero u s references to som e in sp ired  force th a t 
w o rks  th ro u g h , n o t ju s t creative  in d iv id u a ls  such as w rite rs  an d  artists  b u t 
also scientists an d  inventors: A lb e rt E in s te in  said  'to  som e e lem en tary  law s  
there leads no lo g ica l p a th , b u t o n ly  in tu itio n  sup p orted  b y  being  
sym p ath e tica lly  in  to u ch  w ith  experience ' (H o lto n  1 9 8 8 ). M a th e m a tic ia n  
H e n ri Poincare (M ille r , 1992 ) stressed th a t 'i t  is b y  log ic  th a t w e  p ro ve , it  is 
b y  in tu itio n  w e  in v e n t fo r lo g ic  rem ain s b a rre n  unless fe rtilis e d  b y  in tu itio n ' 
(P o licastro  1995 ). E vidence o f in tu itio n  an d  in s p ira tio n a l connections  
abounds th ro u g h  h is to ry , an d  th erefo re  it  questions, if  its in flu en ce  can be so 
p ro d u c tive  w h y  is it  n o t m o re  w id e ly  used in  b o th  se lf-d eve lo p m en t and  
education?
Societies:
In  the  past occu lt practices w ere  m o stly  p e rfo rm ed  in  secret th ro u g h  d iffe re n t 
groups such as T em p lars , R osicrucians an d  D ru id s  w h ic h  are echoed in  
m o d ern  M ason ic  Lodges. 'C irc les ' o r groups are tra in in g  g rounds to  d evelo p  
se lf-d isc ip lin e  an d  in n e r g ro w th  and  a lth o u g h , h is to rica lly , these groups are  
shrouded  in  secrecy, m ost o f th e ir contents can now adays be fo u n d  in  local 
lib ra rie s  (B aigent, L e ig h , L in c o ln  1986). W ith o u t the need fo r the secrecy o f the  
past, an  increasing  n u m b er o f societies, groups and  organisations have  
sp ru n g  u p  since the Second W o rld  W a r a ll co n trib u tin g  to  the spread  o f 
p sych o -sp iritu a l typ e  activ ities . S ir G eorge T re v e ly a n  (F arre r 2002), h is to rian  
an d  teacher, o ften  re fe rre d  to  as the 'F a th e r o f the  N e w  A g e ', in  th e  1940s an d
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1950s m ade use o f ancestral hom es as w eeken d  s p iritu a l tra in in g  centres, 
ru n n in g  w orkshops in  re la te d  subjects, rece iv in g  a g o vern m en t g ra n t to w ard s  
th e ir u p keep . T h is  d eve lo p ed  in to  the W re k in  T ru s t, an  o rg an isatio n  set u p  as 
an ed u catio n al ch arity  concerned w ith  the s p iritu a l n a tu re  o f m an  an d  the  
u n iverse  (T re v e ly a n  1991). C u rre n tly  the W re k in  T ru s t is lo o k in g  to  establish  
a U n iv e rs ity  fo r S p irit.
T h e  S cien tific  an d  M e d ic a l N e tw o rk  w as fo u n d ed  in  1973 b y  a d is tin g u ish ed
g ro u p  o f scientists to  b ro ad en  the fra m e w o rk  o f u n d erstan d in g  in  science,
m ed ic in e  and  edu cation , a rg u in g  fo r the in te lle c tu a l p la u s ib ility  o f a w id e r
and  deep er w o rld  v ie w . L ey th am , w h o  w as a trustee o f the N e tw o rk  fo r m an y
years, exp la ins h is u n d ers tan d in g  o f such view s:
I  reg ard  the self as b e in g  o u ts id e  tim e  an d  space, an d  as an im atin g  the  
w h o le  in d iv id u a l th ro u g h  an  a ll-em b rac in g  p sycho fie ld . T h is  is n o t 
u n lik e  Jung's concept o f the co llective  unconscious. F in a lly  I  reg ard  a ll 
in d iv id u a ls  as b e in g  im m ersed  in  the sea o f D iv in e  E n erg y, o r C osm ic  
Consciousness ... A  s p iritu a l an d  p aran o rm a l experience such as 
te lep a th y  w o u ld  seem  to  fo llo w  q u ite  lo g ica lly  on  th is assum ption  o f 
such a u n ive rsa l system  o f consciousness (L eyth am  1999, p .201).
In  the  past m ost o f these groups have evo lved  ou ts id e  the b o d y  o f m ain stream  
organisations, b u t som e aspects o f p s ych o -sp iritu a l w o rk , o ften  u n d e r such  
titles  as Stress M an ag em en t, A lte rn a tiv e  o r C o m p lem en tary  M e d ic in e  and  
P ersonal G ro w th , are n o w  p resen t in  ed u catio n a l bodies in c lu d in g  a g ro w in g  
n u m b er o f u n ivers ities .
P ersonal B iography:
F o llo w in g  a m ed ica l o p era tio n  in  1 9 7 3 ,1 received  som e s p iritu a l h ea lin g  
w h ere  I  w as u rg ed  to  jo in  a 'd eve lo p m en t g ro u p '. A lth o u g h  I  h ad  been aw are  
a ll m y  life  th a t I  possessed som e in tu itiv e  a b ilities , I  n ever discussed th em  
w ith  anyone an d  p rio r to  th is m eetin g  I  h ad  no p rev io u s connection  w ith  any
2 0
psychic o r h ea lin g  m o vem en t. I  sat th ro u g h o u t the firs t even in g  w o n d erin g  
w h y  I  w as there an d  fu lly  in te n d in g  n o t to  a tten d  again , h o w ever, a t the end  
o f the even in g , w e  w ere  ta lk e d  th ro u g h  a closing m e d ita tio n  a fte r w h ich , I  
w as aw are  o f m y  o w n  fee lin gs, thoughts and  senses as n ever befo re, and  I  
w as aw are  o f a sense o f s o lid ity  o f self. I  re tu rn e d  to the g ro u p  the  n ex t w eek  
an d  stayed  fo r 18 m onths. T h e  g ro u p  w as ru n  as a fa ir ly  ty p ic a l s p iritu a lis t 
'c irc le ' w h ic h  u n d erto o k  to  d eve lo p  M e d iu m s h ip , fo r w h ic h  I  h ad  no personal 
desire. H o w e v e r, the reason to  stay can be best exp la in ed  b y  a com m ent fro m  
a fe llo w  student: ' I  k n o w  I  w ill n ever be a m ed iu m , b u t I  also k n o w  th is is 
m ak in g  m e a b e tte r p erso n '. The q uestio n  th en  arose: h o w  d id  a fe w  
m e d ita tio n a l psychic exercises in s tig a te  self-aw areness th a t w as o ften  
p ro fo u n d ly  transfo rm atio nal?
Th is  g ro u p  h ad  g iv e n  m e techniques fo r h ea lin g  and  in tu itiv e  w o rk  and  h ad  
tau g h t m e to be in  co n tro l o f m y  o w n  subtle energies, b u t fe ll short o f g iv in g  
m e an y  u n d erstan d in g  o f h o w  a ttu n in g  to  energ y centres (see C h ap te r O ne) 
and  the in tu itiv e  connecting w ith  others co u ld  so e ffec tive ly  change m e. M y  
ap p etite  fo r s p iritu a l k n o w led g e  w as activa ted  an d  it  b ro u g h t m e consciously  
to  em b ark  on  a life -lo n g  s p iritu a l jo u rn e y . I  co n tin ued  m y tra in in g  a t T he  
C ollege o f Psychic S tudies (C PS) in  Lo n d o n , a fte r w h ich  I  w o rk e d  as a 
p rac titio n e r, and  teacher. In  the tw e lv e  years a t CPS I  d eve lo p ed  m an y  
courses, p u b lish ed  fiv e  books an d  lec tu red  b o th  in  the U K  an d  abroad , fo r  
vario u s  groups and  organ isations in c lu d in g  Th e N a tio n a l F ed era tio n  o f 
S p iritu a l H ea le rs  (N F S H ), F in d h o rn , M en sa  an d  Th e B ris to l C ancer C en tre .
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I  have observed an  enorm ous change b o th  in  m yse lf an d  m y students, 
recognising  psychic and  h ea lin g  d eve lo p m en t as an  effective  change agent. 
O v e r these years, the w o rk  has b eg u n  to  em erge fro m  the frin g e  in to  
m ain stream  organisations and , seem in g ly  b y  osm osis, th ere is a g ro w in g  
p sych o -sp iritu a l cu ltu re . H o w e v e r, I  becam e in creasin g ly  fru s tra te d  b y  the  
reco g n itio n  th a t, a lth o u g h  there w as an  exp an d in g  am o u n t o f w o rk  o f this  
n a tu re  b ein g  carried  o u t in  a la rg e  n u m b er o f centres aro u n d  B rita in  and  the  
w o rld , these w ere  o f m ixed  q u a lity . T h e  p u b lic  w ere  becom ing in creasin g ly  
curious an d  w an ted  substance an d  com petence in  courses b u t, to  m y  
fru s tra tio n , no one seem ed to  be s u p p ly in g  an  edu catio n al process in  the fie ld  
w h ic h  takes the s tu d en t th ro u g h  th e ir d eve lo p m en t, and  students h ad  to  fin d  
d iffe re n t short courses in  ran d o m  fash ion . F a c ilita tio n  sk ills  w ere  also patchy  
due, e ith e r to a lack  o f experience, o r h a v in g  no  rea l fo rm  o f fa c ilita to r and  
teach ing  tra in in g .
A  need fo r fu rth e r research in to  th e  w h o le  area o f p sych o -sp iritu a l tra in in g  
and  possib ilities fo r use in  s p iritu a l ed u catio n  w as n o t b e in g  satisfied  in  m y  
p o s itio n  a t CPS, w h ic h  a t the tim e  fu n c tio n ed  m uch  m ore as a centre fo r a 
b rin g in g  together o f d iffe re n t N e w  A g e practices, ra th e r th a n  fo rm in g  a 
cohesive ed u catio n al u n it. In  1996, I  le ft to  set u p  T h e School o f In s ig h t and  
In tu itio n  (the School) to  exp lo re  and  research deep er in to  these areas an d  
en d eavo u r to  im p le m e n t an  ed u catio n a l p ro g ram m e in  p sych o -sp iritu a l 
studies. I  have also co llab o rated  closely w ith  several a d u lt colleges an d  the  
p ro g ram m e is n o w  p a rt o f the BSc in  com plem entary  m ed ic in e  a t 
W estm in ster U n iv e rs ity .
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This chapter underpins the research, relaying the application of psycho-spiritual 
learning as practised by the curriculum of the School of Insight and Intuition (the 
School). It also identifies research areas, and questions in what way this form of 
training might assist a theoretical framework for psycho-spiritual education.
1.2.1. P S Y C H O -S P IR IT U A L  E D U C A T IO N
1.2.2. A d u lt E ducation:
E d u catio n  is m ore th an  ju s t the d id ac tic  im p a rtin g  o f kn o w led g e; it  is:
an y p lan n ed  series o f in c id en ts , h a v in g  a hu m an is tic  basis, d irected  
to w ard s the p a rtic ip an ts ' le a rn in g  an d  u n d erstan d in g  (Jarvis 1995,
p .26).
CHAPTER ONE
1.1 BACK G R O U N D  A N D  CONTEXT TO THE RESEARCH
D escrib in g  the educated  m an  an d  ad vo catin g  the concept o f L ife  L ong
L earn in g  Peters (1973) says:
A n  educated  person is n o t one w h o  s im p ly  goes on engag ing  in  such  
activ ities  w h e n  he leaves such in s titu tio n s , he is one w hose w h o le  
range o f action , reactions an d  activ ities  is g ra d u a lly  tran sfo rm ed  b y  the  
d eepen ing  and  w id e n in g  o f h is u n d ers tan d in g  an d  sen s itiv ity . T h ere  is 
no end to th is process fo r ... to be educated  is n o t to  have a rriv e d  a t a 
d estin atio n , it  is to  tra v e l w ith  a d iffe re n t v ie w  (P e ters l973 , p .20 ).
T h e  n o tio n  o f a constant change o f p ercep tio n  is in te g ra l to  psycho­
s p iritu a lity , each step o r stage changing  the re a lity  and  consequently the  
experience o f th e  learn er. D e w e y  (1944) said:
m o ra lity  m u st b e ac tive ly  liv e d  an d  p ractised  to  be tru ly  m o ra l. Just 
k n o w in g  the ideas d o esn 't c o u n t... to  posses v irtu e  does n o t m ean  one 
can recite the  ten  com m andm ents; it  m eans one can liv e  in  association  
w ith  others h a b itu a lly  as a fa ir , sensitive and  co n trib u tin g  c itizen . 
(W eb b er 2003, p .42)
E q u a lly , it  is th o u g h t th a t p sych o -sp iritu a l g ro w th  cannot be le a rn t as a set o f 
ru les  o r ideas, it  can o n ly  be rea lised  th ro u g h  its  m an ifes ta tio n  in  the personal 
liv e d  w o rld . T h erefo re  one cannot s trive  fo r it  in  the n o rm a l sense, it  has to  be 
g en u in e ly  spontaneous (Fosha 2000). T h is  concept is also present in
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psychotherapy, w h ich  sees actua l rea lisa tion  as v ita l fo r rea l progress.
Personal experiences therefore become a necessary p a rt o f p sycho -sp iritua l
deve lopm ent w h ich  is  m irro re d  in  D ew ey's d e fin itio n  o f education:
I t  is tha t reconstruction  o r reo rgan isa tion  o f experience w h ich  adds to 
the m eaning o f experience, and w h ich  increases a b ility  to  d ire c t the 
course o f subsequent experience (Dew ey 1944, p.76).
S im ila rly , educa tiona lis t K now les (1990) also states:
People attach m ore m eaning to  le a rn ing  they ga in  fro m  experience 
than those tha t they acquire passive ly ... people become ready to  lea rn  
som ething w hen they experience a need to  lea rn  i t  in  o rde r to  cope 
m ore sa tis fy in g ly  w ith  re a l-life  tasks o r problem s (K now les 1990, p.44).
In  th is  w ay the P sycho-sp iritua l program m e, as practised b y  the School, is 
seen as a 'C ourse For L ife ' and uses rea l life  experience as p a rt o f the 
educationa l procedure. D ew ey (1944) w ro te  about the necessity to 
acknow ledge experiences as p a rt o f the educationa l process and h is  a n ti­
tra d itio n a lis t lean ing  came fro m  h is b e lie f th a t tru e  m o ra lity  m ust be active ly  
liv e d  and practised as ju s t kn o w in g  the ideas does no t count (W ebber 2003, 
p.42). D ew ey said:
m o ra lity  is  g iven  a sentim enta l goody goody tu rn  w ith o u t reference to 
the effective  a b ility  to  do w h a t is soc ia lly  needed and ... 
overem phasising conventions and tra d itio n  so as to  lim it  m ora ls to  a 
lis t o f d e fin ite ly  stated acts (D ew ey 1944, p.357).
In  s im ila r ve in  w ith  p sycho -sp iritua l ideas, D ew ey be lieved tha t:
students m ust acquire know ledge  th ro u g h  experience, th ro u g h  fee ling  
sym pathy and the joys and struggles o f liv in g  in  a genuine n o t false o r 
fabrica ted  com m un ity  w ith  th e ir peers (W ebber 2003, p.47).
P sycho-sp iritua l lea rn ing  is  therefore  considered a type  o f h o lis tic  education
(Forbes 2003) w h ich  includes w id e  genealogies:
Rousseau, Pestalozzi and Froebel b u t then over th ro u g h  b o th  To lstoy 
and the Transcendenta list cu lm in a tin g  in  M ontessori, Steiner, D ew ey 
and AS N e iff. W hat jo ins  these som ew hat d isparate ph ilosopher,
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psycho log ist and social theo ris t is th e ir shared insistence on the to ta l 
g ro w th  o f each person, physica l, em otiona l, social, in te lle c tu a l and 
s p iritu a l (Mayes 2003, p.4).
1.2.3. E xperien tia l Lea rn ing :
The use o f rea l life  experiences calls fo r  a d iffe re n t m ode o f lea rn ing : w ith  
K o lb 's  'E xp e rie n tia l Lea rn ing  C ycle ' (K o lb  1984) lea rn ing  is seen to  be 
achieved by  hav ing  an experience, re fle c ting  upo n  it, fo rm u la tin g  concepts 
and generalisations and testing  the im p lica tio n s  o f concepts on new  
situa tions. K o lb  defines expe rien tia l le a rn ing  as 'th e  process th a t lin k s  
education, w o rk  and personal deve lopm en t' (K o lb  1984).
G roup in p u t is though t to  assist expe rien tia l lea rn ing , w h ich  has s im ila ritie s
to  the concept o f 'A c tio n  Lea rn ing ' (B roekbank and M c G ill 1998) w hereby the
student b rings rea l issues in to  the dass set up , fo r the w ho le  g ro u p  to
con tribu te . Th is enables the person to  take action  on the issue and to  re flect
upo n  it  w ith in  the g roup . A ll th is  is then conceptualised, synthesised and
in teg ra ted  in  the in d iv id u a l’s system  o f constructs w h ich  he im poses on the
w o rld , th ro u g h  w h ich  he view s, perceives, categorises, evaluates and seeks
experience w h ich  takes on  added m eaning (Boy d e ll 1976). In  th is  w a y the
students e ffe c tive ly  p ro v id e  th e ir o w n  te x t books, w ith  in fo rm a tio n  and
exam ples illu s tra te d  th ro u g h  th e ir o w n  life , creating a rea l lea rn ing  s itu a tio n
as the w eek b y  w eek progress helps them  get dose r and closer to  th e ir in n e r
Self. Th is procedure draw s students tow ards w h a t M aslow  refers to  as
'In trin s ic  E ducation ':
The goa l so fa r as hum an beings are concerned is u ltim a te ly  the self- 
actua lisa tion  o f a person, the becom ing fu lly  hum an the deve lopm ent 
o f the fu lle s t he igh t th a t the hum an species can stand u p  to  o r th a t the 
p a rtic u la r in d iv id u a l can com e to  ... h e lp ing  the person to become the 
best tha t he is able to  becom e (M aslow  1971, p.169).
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F in d in g  one's p o te n tia l is  an im p o rta n t p a rt o f th is  w o rk , b u t f irs t th is
in vo lves a series o f releases o f unw an ted  aspects o f se lf w h ich  is seen to open
the doo r to  dep th  awareness and greater poss ib ilities . Th is takes courage on
the p a rt o f the in d iv id u a l and requ ires a sense o f adventure fo r th e ir ow n
jou rney, as M aslow  says:
One cannot choose w ise ly  fo r a life  unless he dares to  lis te n  to  h im se lf, 
h is ow n  se lf a t each m om ent in  life  (M aslow  1971).
The decision to  dare to  lo o k  at oneself no m a tte r w h a t th a t w ill revea l is  seen
as one o f the m ost im p o rta n t elem ents tow ards advancem ent, and one tha t
cannot be stage-managed.
1.2.4. L ib e ra l E ducation :
M any o f the School's practices have com m onalties w ith  L ibe ra l E ducation  
(Peter 1977), a phrase firs t coined b y  P lato regard ing  the 'fre e ' o r 'educated ' 
m an.
The u n ify in g  idea beh ind  lib e ra l education is tha t o f the un im peded 
and unconstra ined deve lopm ent o f the m in d  (Peters 1977, p.4).
L ibe ra l education means education  fo r its  ow n  sake, and n o t fo r some
q u a lific a tio n  o r status. Its  m a in  functions are in  the expansion o f know ledge
o f se lf and the advancem ent o f the in d iv id u a l. L ib e ra l education pu ts  the
em phasis on autonom y as w e ll as a u th e n tic ity  and places focus on  the
in d iv id u a l's  ow n  experience:
For i f  autonom y is to  be a n y th ing  m ore than a p ious hope, the 
in d iv id u a l m ust be possessed o f re levan t in fo rm a tio n  to  m ake rea lis tic  
choices and have h is im a g in a tio n  s tim u la ted  so tha t he can envisage a ll 
sorts o f poss ib ilitie s  (Peters 1977, p.63).
To envisage a ll sorts o f poss ib ilitie s  and have im a g in a tio n  s tim u la ted  psycho­
s p iritu a l lea rn ing , also advocates the use o f a ltered states o f consciousness 
w h ich  is seen to  open the studen t to  d iffe re n t perceptions and po ten tia ls
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(H eron  1989). A lth o u g h  the School also o ffe rs m ore standard fo rm s o f 
know ledge  such as lectures and experts ' in p u t as p a rt o f its  courses, i t  
p r im a rily  sees the studen t as a co -w orke r in  the expe rien tia l educationa l 
process.
1.2.5. P sycho-sp iritua l E duca tiona l S tyles and A p p lica tio n :
E lem ents in  psych o -sp iritu a l le a rn in g  inc lude : E xp lana tion : S tudents receive 
in fo rm a tio n  on systems o f subtle  energy w o rk  in  the early classes. 
O bserva tion : S tudents are tra ined  in  the a rt o f detached lo v in g  observa tion  o f 
se lf th ro u g h  use o f m e d ita tio n a l m ethods. Peer Feedback: D iscussions and 
suggestions emerge spontaneously. Peer in vo lve m e n t is seen as 'lib e ra tin g ' by 
hav ing  shared know ledge (G regory, Tosey 2000). Change o f Perceptions: 
M e d ita tio n  and psych ic a ttunem ent exercises are im p lem ented to  assist 
a ltered states o f consciousness (see C hapter T w o) A c tio n : S tudents app ly  
'k n o w in g  in  action ' (M cG ill, W e il 1989) b y  ta k in g  the in s p ira tio n  gained in  
class and p rac tis in g  i t  w ith in  th e ir lives . R e flection  on experience, as w e ll as 
here and now  experience w ith in  the g ro u p  p rovides the basis fo r in s ig h t and 
change (M cG ill, W e il 1989). Rogers (1994) regards re fle c tio n  as a 
tran s fo rm a tion  processes as i t  is  o n ly  w hen the le a rn ing  is consciously 
acknow ledged th a t i t  becomes actualised.
The School im plem ents three approaches to  teaching:
1. Teaching: W e teach fundam en ta l aspects o f subtle energies system s and 
ru d im e n ta ry  psych o -sp iritu a l know ledge. Scheffler (1973) describes three 
m ethods o f teaching th a t w o u ld  be u tilis e d  in  p sycho -sp iritua l classes: F irs tly , 
the ' Im pression  M o d e l' w h ic h  describes m ore o rthodox fo rm s o f teaching:
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an accum ula tion  in  the lea rner o f basic elem ents fed  in  fro m  w ith o u t, 
organised and processed in  standard w ays, b u t in  any event, n o t 
generated b y  the lea rner h im se lf (Scheffler 1973, p.121).
The second 'In s ig h t M o d e l' d raw s o u t know ledge:
The teacher's w o rds p ro m p t the studen t to  search fo r rea lities  n o t 
a lready kn o w n  by h im  and fin d in g  these rea lities, w h ich  are 
illu m in a te d  fro m  h im  b y  in te rn a l v is io n  he acquires new  know ledge 
fro m  h im se lf, though  in d ire c tly  as a re su lt o f the teacher p ro m p tin g  
a c tiv ity  (Scheffler 1973, p.125)
The use o f in tu itiv e  question ing  to  encourage se lf lea rn ing  is used extensive ly 
in  p sycho -sp iritua l classes w h ich  has s im ila ritie s  to  Socratic teaching w h ich  
consists of:
the teacher d ire c tin g  a lo g ica l sequence o f questions at the learner, so 
tha t they are enabled to  respond and to  express the know ledge tha t 
they have, a lbe it im p lic itly , b u t w h ich  they have never crysta llised  in  
th e ir ow n  m inds (Jarvis 1995, p.123)
M ayes concurs:
The Socratic im age o f the teacher as an in te rm e d ia ry  betw een 
the studen t and the un iverse o f p re p o s itio n a l... is one o f the 
m ost ancient a rchetypa l fo rm s o f teaching in  the W estern 
tra d itio n . I t  is also an archetype th a t underlies m any cu rren t 
v is ions o f w h a t the teacher and student shou ld  be o r m ay 
become (M ayes 2002a, p.704)
F in a lly  the 'R ule m o d e l':
The know er m ust sa tis fy  a fu rth e r co n d itio n  beyond the m ere rece iv ing  
and s to ring  o f a b it o f in fo rm a tio n  ... i t  does n o t deny the psycho log ica l 
phenom enon o f in s ig h t. I t  m ere ly  stresses tha t in s ig h t itse lf, w herever 
i t  is re levan t to  decision o r judgem ent is filte re d  th ro u g h  a n e tw o rk  o f 
background p rin c ip le s  (Scheffler 1973, p.130).
P sycho-sp iritua l endeavours to  com m unicate to  the deeper p a rt o f the person.
W ilso n  (2003) explains:
Deep teaching reaches b e low  the surface o f in fo rm a tio n  and invo lves 
the sharing and ig n itin g  o f ideas ... th a t w h ich  is m ost in tense o r 
p ro fo u n d ly  in vo lve d . The act o f deep teaching requires th a t teachers 
become deep ly absorbed o r im m ersed in  the m o m e n t... i t  is  steeped in
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im ag ina tion , em otions and ideas. M in d s  are captiva ted . Ideas soar.
Such lea rn ing  touches and enhances the sou l o f the student. The re su lt 
is a le ve l o f lea rn ing  th a t goes fa r beyond d e fin itio n s  and facts. A t 
tim es i t  b rings about a change o r tran sfo rm a tion  w ith in  the student 
(W ilson 2003, p.26).
Th is describes a connection betw een teacher and student, m in d  to  m in d , heart 
to  heart. A t its  best it  cou ld  be described as a fo rm  o f m ed ium sh ip  w hereby 
there is to ta l connection know in g , sensing and understand ing  on a deep leve l 
tha t has p ro fo u n d  consequences.
2. T ra in ing :
In tu itio n  is a s k ill tha t requ ires deve lop ing ; therefore we requ ire  tra iners w ho  
are n o t o n ly  fu lly  com petent in  these sk ills , b u t also have the a b ility  to  im p a rt 
them  to  th e ir students. The a b ility  to  tra in  in  th is  fie ld  is seen to  be lik e  a good 
paren t w ho  guides and is som etim es firm , b u t also enables the studen t the 
space to  fre e ly  investiga te  the se lf (Ryle 1969). The n o tio n  o f freedom  is 
im p o rta n t to  the task o f dep th  s tudy, and a t the cu lm in a tio n  o f th e ir s tudy 
perhaps the best th in g  teachers can hear fro m  the students is tha t they do n o t 
need us any m ore (Soskin 1996). The sk ills  requ ired  in  p sycho -sp iritua l 
tra in in g  are specialised and as such they requ ire  the com petence o f a 
know ledgeable pro fessiona l p ra c titio n e r.
3. F ac ilita tio n :
The educative aspect o f d ra w in g  o u t the in n e r nature  o f Self necessitates tha t
the psycho -sp iritua l leader requ ires in tu itiv e  fa c ilita tio n  sk ills  w h ich  he lp  the
process o f change. H e ron  (1993) describes fa c ilita tio n  as 'tu te la ry  a u th o rity ';
fo rm  o f p ro tec tive  gua rd iansh ip  o f the students learn ing . F ac ilita to rs  m ust:
have a h o lis tic  grasp o f the subject and can reveal i t  in  a w ay th a t 
shows its  in terconnections w ith  a ll aspects o f the person and w ith  o ther 
in te rdependent subjects (H eron  1993, p .6 3 ).
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L ike  dep th  teaching H e ron  describes an interconnectedness betw een leader 
and student, w h ich  w hen i t  occurs creates an energetic lin k  th a t transcends 
no rm a l com m unications. P sycho-sp iritua l lea rn ing  is one o f personal 
d iscovery based on one's o w n  ins igh ts  (D akenw ald, M e rria m  1982), and 
therefore any undue a u th o rity  cou ld  seriously im pede g ro w th , so a ll the 
p u p ils  are seen as equals. F ac ilita to rs  gu ide  the students' progress and w hen 
re levan t w ill g e n tly  b u t firm ly  steer them  tow ards personal understand ing . I t  
is u n re a lis tic  how ever, to  suppose th a t any leader o r teacher, by  th e ir pos ition , 
is v o id  o f a u th o rity . Basic fram ew orks to  m in im ise  au th o rita ria n ism  and 
dependency inc lude :
• R elaying basic concepts at the beg inn ing  o f the courses
• D ire c t question back to  the students to  th in k  fo r them selves
• Encourage the students to  question  the fa c ilita to r
• A sk  them  to exam ine any no tions m an ifesting  w ith in  th e ir o w n  w o rld
• Revealing one's o w n  v u ln e ra b ility
• Being v ig ila n t to  signs o f dependency
Facilita to rs  ca rry w ith  them  th e ir ow n  un ique  pe rsona lity  and experiences;
how ever s p iritu a lly  aw are and m in d fu l o f good practice they m ay be they are
n o t in fa llib le , and i t  is n o t uncom m on fo r p sycho -sp iritua l fa c ilita to rs  to
d iscover th a t th e ir students assist th e ir ow n  s p iritu a l Self-developm ent.
1.2.6. Therapy as a fo rm  o f s p iritu a l education:
Being a m ore hea lthy in d iv id u a l is  n o t ju s t physica l w ellness, b u t 
h o lis tic  health. Therapy means hea ling  and hea lth  and in  the context o f 
s p iritu a lity  the goa l o f the rapy is  to  face em otiona l p a in  and fin d  a 
reso lu tion  w ith  the in n e r l ig h t ... o ften, p a rt o f the o ld  se lf dies so tha t 
an in te g ra tio n  w ith  the new  can be bom . The source o f the new  is the 
s p ir it w ith in  (Epple 2003, p. 175).
E qua lly  p sycho -sp iritua l le a rn ing  is seen as an education o f Self; the d ra w in g  
o u t o f the true  id e n tity  to  become a m ore autonom ous educated person, so it  
cou ld  be argued th a t b y  its  na tu re  i t  is  therefo re  ve ry  re levan t to  b rin g  some
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fo rm  o f therapy in to  s p iritu a l education. E xam in ing  the problem s o f b rin g in g  
s p iritu a lity  in to  education M ille r, (2003) says:
I  th in k  people oppose s p iritu a lis in g  education because they fee l th a t 
educators s h o u ld n 't address issues th a t in vo lve  in d iv id u a ls ' in n e r m ost 
though t, fee ling  o r values. They in s is t tha t Schools d o n 't have the r ig h t 
to  teach students about a n y th ing  th a t is so personal. ... H o lis tic  
educators' stress on s p ir itu a lity  and students' in n e r lives  und oub ted ly  
challenges how  m ost people th in k  about education. H o lis tic  education 
focuses on m eaning, connection and the search fo r wholeness. I t  is the 
yearn ing  fo r hum an wholeness fo r m ean ing fu l connection fo r m u tu a l 
re la tionsh ips and fo r a caring  society (M ille r, Koegel 2003, p. 13-14).
Th is n o tio n  suggests th a t as the in d iv id u a l feels w ho le  and un-threatened
they are lik e ly  to  be a m ore u se fu l and p ro d u c tive  in d iv id u a l w ho  w ill be
be tte r able to  he lp  society and the com m un ity . In  a w o rld  tha t is ra d ica lly
changing, s p iritu a l education  needs to  re fle c t th is  and M o ffe tt (1994) calls fo r:
A  new  educationa l system  ... th a t rests upo n  a tho roughgo ing  h o lis tic  
approach w h ich  tends to  be s p iritu a l w he the r one th in ks  o f i t  tha t w ay 
o r no t, because id e n tify in g  w ith  o ther people and creatures, and 
u ltim a te ly  w ith  the A ll re a lly  defines s p ir itu a lity  in  a non-sectarian 
w ay. The m ore in c lu s ive  the w holes th a t in d iv id u a ls  d w e ll in  the h o lie r 
the society they create together (M o ffe tt 1994, p .x ix).
O ver the last year (2003) the School has been contacted b y  tw o  un ive rs ities  
and one a d u lt education college w h o  are seeking to  im p lem en t s p iritu a l 
education in  th e ir course in  a non -denom ina tiona l w ay. I  have subsequently 
taugh t in  a ll three and there seems to  be a g ro w in g  desire ev iden t in  
associated lite ra tu re  and research fo r a new  type o f non-denom ina tiona l 
h o lis tic  s p iritu a l education.
In s ig h t and In tu itio n  Course D esign and M anagem ent:
The transfo rm ative  nature  o f the subject calls fo r a c u rricu lu m  th a t functions 
n o t as some r ig id  s tructu re  th a t m ig h t res tric t, b u t m ore lik e  a sca ffo ld ing  
a llo w in g  the student the fra m e w o rk  fo r m ovem ent and g row th . M ethods
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em ployed therefore act as a h ig h w a y  code fo r the jou rney, b u t do  n o t d icta te  
the destina tion  o f the in d iv id u a l's  jo u rn ey. For instance they m ay be able to  
he lp  extrapolate in tu itio n , b u t can never la y  d o w n  an a u th o rity  on the 
contents o f in tu itio n  itse lf.
L ike  P lato (Peters 1959) w e be lieve  tha t a lthough:
there are tru th s  to  be grasped and standards to  be achieved, w h ich  are 
p u b lic  objects o f desire, he cla im ed th a t coercing people in to  seeing 
them  o r try in g  to  im p rin t them  on w a x -like  m inds was b o th  
psycho log ica lly  unsound and m o ra lly  base (Peters 1959, p.92).
P sych o -sp iritu a lity  as practised b y  the School also does n o t seek to  im p rin t 
anyth ing , o n ly  to  assist the in d iv id u a l to  fin d  th e ir ow n  va lue  and codes.
The School runs w eekly  courses ra th e r than  try in g  to  condense the cu rricu lu m  
in to  short periods, as i t  is  th o u g h t th a t firs t-h a n d  experiences cannot be 
h u rrie d  o r con trived  and the se lf-deve lopm ent process m atures at its  ow n  
rate. The courses are n o w  m ade u p  o f m odules w h ich  m a in ly  consist o f 12 
w eekly  evening classes o f tw o  h o u r d u ra tio n , three term s a year. Each m odu le  
p rov ides a course in  its e lf w h ich  then com bines w ith  the o ther m odules tha t 
are ru n  in  fo u r stages o r levels as p a rt o f the  'S p iritu a l Consciousness 
Program m e; Courses fo r L ife '. I f  com pleted the w ho le  program m e takes a 
m in im u m  o f three years.
As m uch as possible I  w an ted  the program m e to  develop in  an organ ic 
fashion, th a t is, a llo w in g  it  to  em erge n a tu ra lly . D u rin g  the firs t years w e 
experim ented w ith  an a rray o f m ethods, exercises and courses consistent to  
the w o rk , w ith  exercises and subjects m ov ing  in  and o u t o f the cu rricu lu m .
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O ut o f th is  e vo lu tio n a ry  process w e established the m ajor contents o f the 
program m e and w ro te  lea rn ing  m ethods and outcom es. A im s fo r psycho­
s p iritu a l studies inc lude :
1. A  Com posite Sequentia l E duca tion  T ra in ing :
P rev ious ly  m ost o f the classes in  th is  fie ld  w ere in  sho rt w o rkshop  fo rm a t and
because o f the lackadaisica l na tu re  o f some in s titu tio n s , the emergence o f se lf-
know ledge and personal p rob lem s e ithe r w e n t unno ticed  o r w ere igno red  if
they surfaced. Im p lem en ting  a 's p ira l' process is th ough t to  lessen the
lik e lih o o d  o f th is  happening, as aspects o f se lf are re -v is ite d  progressive ly in
m ore dep th  th ro u g h o u t the program m e. So basic functions can be b u ilt upon
e a rlie r lea rn ing , to  he lp  create m ore m atu re  dep th  understand ing . As a fo rm
o f educationa l process i t  is s im ila r in  p rin c ip le  to  B runer's  (B runer 1960)
's p ira l cu rricu lu m ', w h ich  means th a t subjects are re v is ite d  over and over
each tim e  d e lv in g  deeper and deeper in to  advanced learn ing . B rune r also
presents us w ith  the n o tio n  tha t:
A  cu rricu lu m  ought to  be b u ilt a round  the great issues, p rinc ip les , and 
values tha t a society deems w o rth y  (B runer 1960, p.52).
One cou ld  argue tha t there cou ld  be no greater p rin c ip le  than em ancipation o f 
the s p irit; w he ther society deems th is  w o rth y  is som ething ye t to  be realised.
2. Basic Standards o f Practice:
A t the tim e  o f opening the School ve ry  fe w  program m es had set any 
standards o f practice in  in tu itiv e  a n d /o r p sycho -sp iritua l studies. There are 
persuasive argum ents against fo rm a lis in g  the w o rk  w ith  set standards as 
'spontaneous' kn o w in g  is seen as coun ter to the s tru c tu ra l approach. Yet th is  
a ttitu d e  is c learly  open to  abuse. A lth o u g h  I  was aw are o f the dangers o f 
fix in g  a cu rricu lu m , a t the same tim e  I  fe lt there m ust be a w ay to  keep the
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contents fle x ib le  and in tu itiv e  w ith in  an app rop ria te  pro fessiona l fram ew ork. 
Recently, there has been a g ro w in g  desire to  safeguard m em bers o f the p u b lic  
th ro u g h  im p lem en ta tion  o f good practice  and the creation o f fo rm a l standards 
w ith in  the com plem entary the rapy fie ld . Th is was focused b y  a paper in  the 
H ouse o f Lords on 21st N ovem ber 2000 asking com plem entary hea lth  
p rac titione rs , in c lu d in g  s p iritu a l healers, to  organise them selves o r 
G overnm ent w o u ld  do i t  fo r them . To th is  end an organ isation , n ow  called 
U K  H ealers, a lead bod y deve lopm ent g roup , was set up, o f w h ich  the School 
has been an active m em ber. The School has im p lem ented these standards 
w ith in  the hea ling  p ra c titio n e r course (no t p a rt o f the research) w h ic h  in  tu rn  
has affected the standards fo r the in tu itiv e  psycho -sp iritua l program m e.
Basic standards as pe r the social science encyclopaedia are:
• Possession o f s k ill based on theore tica l know ledge
• P rov is ion  o f tra in in g  and education
• Testing o f com petence o f m em bers
• O rgan isa tion
• Adherence to a code o f conduct
• A ltru is tic  service.
(W add ing ton  1985, p .650-651)
Even though  these standards m ay suggest a reversal o f spontaneity,
D a rk e n w a ld /M e rria n  (1982) argues that:
i f  the desire fo r pro fessiona lism  is  m o tiva ted  by  a com m itm ent to  
im p ro v in g  the q u a lity  and q u a n tity  o f a d u lt lean ing  opp o rtun itie s , 
then the re su ltin g  changes w ill be in  the best in te rest o f a ll 
(D arkenw ald , M e rria n  1982, p.234)
3. Im p lem en ta tion  o f S p iritu a l Self D evelopm ent:
U n fo rtu n a te ly  m ost re lig io ns  have been antagonistic to  any in tu itiv e  and 
psychic practices, o ften  go ing  in  fo r 'o u tr ig h t den ia l and decla ring  the w ho le  
fie ld  o ff lim its , fo rb id d e n  and dangerous te rr ito ry ' (H eron 1998). In  m any 
fa iths, psych ic practices have at best been seen as a b y -p ro d u c t o f s p iritu a l
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g ro w th  b u t n o t re a lly  w o rth y  o f consideration . O f course i t  depends on one's
d e fin itio n  o f psychic practices; i t  m ig h t be argued fo r instance th a t p raye r is a
fo rm  o f psychic practice. H ow ever, increasing ly in  the last tw o  decades a new
clim ate is em erging, w h ich  is helped, in  p a rt, b y  practices such as
Transpersonal psychology. The e lection  fiv e  years ago o f a m ed ica l docto r as
pres iden t o f the N a tio n a l Federa tion o f S p iritu a l H ealers and an active doctor-
healer n e tw o rk  im p lem en ting  an increasing num ber o f s p iritu a l healers in  GP
surgeries th ro u g h o u t the U K  has b ro u g h t an a ir o f leg itim acy to  s p iritu a l
hea ling. S p iritu a l hea ling  is n o w  be ing  im p lem ented  as p a rt o f
com plem entary therapies BSc degree courses and as s p iritu a l hea ling  uses
s im ila r m ethods o f a ttunem ent to  the subtle  energies, i t  m ay p o s itiv e ly  affect
psychic and in tu itiv e  tra in in g . H e ron  (1998) acknow ledges the va lue  o f
w o rk in g  w ith in  the subtle  (psychic) realm s as:
an im p o rta n t aspect o f the rea lm  o f the h ig h  subtle, an in te rio r 
association w h ich  is  deep ly va luab le  fo r processes o f s p iritu a l 
tra n s fig u ra tio n  (H eron  1998, p.270.
4. E ducation  fo r S p iritu a l Self-awareness:
G iven  the m ix tu re  o f fa iths  and practices in  a postm odern w o rld , w h o  shou ld
be o u r teacher? H e ron  (1998) refers to  an 'a u th o rita ria n  b lig h t' in  Eastern
re lig io u s  teaching, and in  exp lo rin g  w h o  o r w h a t shou ld  d ic ta te  o u r true
v a lid ity  in  these m atters he states that:
R e lig ious tra in in g  everyw here fro m  the rem ote past to  the im m edia te  
present, means b e lie v in g  and d o in g  w h a t an a u th o rity  prescribes ... no 
a u th o rity  resides in  any th ing  externa l unless yo u  firs t decide to  confer 
tha t a u th o rity  on it. N o th in g  o u t there is  accredited and d e fin itiv e  u n til 
yo u  firs t elect i t  to  be so (H eron  1998, p.32-34).
Is it  re levan t to  use re lig io u s  o r s p iritu a l practices fo r s p iritu a l Self-awareness 
w here the students m ay n o t be ready o r desirous to  liv e  a re lig io u s  life?
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Nonetheless, to  ignore  the successful s p iritu a l practices o r m ethods b u ilt up
over thousands o f years cou ld  be counter p rodu c tive , so w h ich  practices
shou ld  be u tilised?  A  question also arises, w h a t purpose can fo llo w in g  a
specific s p iritu a l practice h o ld  fo r s p iritu a l Self-awareness? For instance,
B uddh ism , w h ich  has been p a rtic u la rly  in flu e n tia l to  psycholog ists such as
Jung and W ilb e r (see C hapter Tw o) has the b e lie f tha t the se lf is u ltim a te ly  an
illu s io n  anyw ay so w h a t va lue  does exp lo ra tio n  o f se lf achieve? Nonetheless,
W ilb e r states tha t se lf can be used as:
the veh ic le  o f deve lopm ent, g ro w th  and transcendence, o r to  re tu rn  to  
o u r s im p lis tic  m etaphor the se lf is  the c lim ber o f the rungs in  the 
la dde r o f s tru c tu ra l o rgan isa tion , a d im b  destined to  release the se lf 
fro m  its e lf (W ilbe r 1996, p.274).
I f  th is  is the case there is an argum ent fo r se lf-exp lo ra tion  to  fu rth e r ou r 
s p iritu a l progress.
5. D esign and Im p lem en ta tion  o f F a c ilita to rs ' T ra in ing :
P rev ious ly  there has been ve ry  lit t le  tra in in g  in  teaching o r fa c ilita tio n  sk ills  
w ith  psycho -sp iritua l leaders. D e ve lop ing  in tu itio n  and g u id in g  students 
th ro u g h  th e ir personal s p iritu a l jo u rn e y  can be fra u g h t w ith  d iffic u ltie s  and 
illu s io n s , fo r instance, inexperienced leaders m ay fa il to  p ick  u p  serious 
psycho log ica l cases tha t m ig h t need o ther fo rm s o f pro fessiona l he lp  and they 
m ay n o t be able to  id e n tify  fa n c ifu l illu s io n a ry  experiences fro m  genuine 
ones. Learn ing  by  m ak ing  m istakes m ay be good fo r the teacher; i t  m ay n o t 
how ever, be so va luab le  fo r the student. There is  also the a lm ost inev itab le  
p ro jec tion  (transference) fro m  students onto  the teachers. 'T ransference ' 
(Pargam ent 2000) is the F reud ian  concept in  psycho logy w here a pa tien t, or, 
in  th is  case, a student, displaces on to  others th e ir ow n  thoughts and fee lings 
fro m  th e ir o w n  past experiences (Freud 1953). P ro jection  onto  someone,
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w ith o u t understand ing  and s treng th  o f self, m ig h t in h ib it o r even destroy
lea rn ing . B rockbank and M c G ill (1998) id e n tify  basic fa c ilita tio n  sk ills  tha t can
assist d iffic u ltie s :
A tte n d in g  and accurate lis te n in g
L is ten ing  sk ills  i.e. w h a t is the studen t re a lly  saying
R eflecting back
D ea ling  w ith  the m anagem ent o f em otion  in  se lf and others 
Being able to  con fron t w ith o u t fear i f  necessary 
E m pathy o f a non  attached k in d  
(B rockbank and M c G ill 1989, p.179-188)
These sk ills  are seen to  be needed alongside in tu itiv e  a b ilitie s  to  understand 
the students ' progression and he lp  d ra w  o u t o r 'educate ' the true  self.
The student's  u n fo ld m e n t process o ften  requ ires layers o f negative  patterns to  
be acknow ledged, accepted and d isso lved o r in teg ra ted  to  the h ig h e r self, 
w h ich  is n o t a g lam orous procedure, and it  cou ld  in  effect be ca lled an u n ­
le a rn ing  and can be d is ru p tiv e  on  the life  o f the in d iv id u a l. To gu ide , n o t 
in fluence , to  he lp  emerge w ith o u t use o f the leader's w ill,  and to  encourage 
d iscernm ent to  a ll students w ith o u t be ing judgem enta l is im p o rta n t:
In te rio r deve lopm ent can o n ly  arise as a consequence o f the m astery o f 
the se lf in  the m id s t o f fr ic tio n  and th is  is kn o w n  to a ll au then tic  
teaching sources (Thom as 2000, p.13).
1.3.1. C U R R IC U LU M : COURSE FOR LIFE.
PSYC HO -SPIR ITUAL LE A R N IN G  PRO G RAM M E
This program m e consists o f fo u r Stages:
Stage One: F oundation  o f the P h ilosophy and Practice o f P sych o -sp iritu a lity  
Stage Tw o: U n fo ldm en t: The Self and H ea le r Revealed 
Stage Three: Psychic S e ns itiv ity  
Stage Four: Esoteric and Consciousness S tudy group .
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Fig. 1. Stages of Psycho-spiritual Learning Programme.
S T A G E
O N E
S T A G E  T W O S T A G E  TH R E E S T A G E
FOUR
D U R A T IO N 24 Hours 24 Hours 96 Hours 36 + Hours
A IM S Knowledge of 
the basic 
principles of 
P/S
development. 
Develop 
meditation 
skills and 
sensitivity and 
tolerance 
towards 
others.
Provide 
methods of 
basic self­
observation 
techniques.
Attunement to 
subtle energies; 
Chakras, etc. 
Basic principles 
of; use of will, 
the concept of 
transference, 
unconditional 
love.
Identify and 
release inappro­
priate patterns. 
Gain tolerance 
and under­
standing of 
peers, working 
in a group, self 
healing and 
group healing
Awareness of 
psychic techniques 
Use of intuition. 
Ability to monitor 
and adjust own 
energy.
Regularly achieve 
and maintain a 
meditative state 
Obtain helpful 
personal insights. 
Demonstrate 
appropriate level 
of self awareness. 
Act as a spiritual 
channel
Manage a
process of self
awareness
Actively
implement
intuition.
Understand
and
implement 
use of will 
Accept life as 
a process of 
change.
Be able to be
transparent.
Attune to
energies
appropriate
for further
growth
C O N T E N T S History and 
basic
principles of
energy
Use of
energies
Accessing
psychic
faculties
Self-
awareness
Observation
techniques
Meditation
Rudimentary
principles of
good practice.
Meditational 
and trans­
personal 
exercises 
Assistance in 
clearance.
Good use of will
and personal
responsibility
Personal
observation
exercises
Use of dreams
Psychic
attunement.
Use of psychic and 
healing techniques 
Attunement 
exercises for 
psychic and 
healing
Group and self 
meditation 
Channelling 
insights for self 
and others.
Facilitator: 
shares the 
responsibility 
and provides 
learning 
resources, 
fostering the 
continuing 
process of 
learning. 
Student: 
develops his 
or her own 
programme, & 
reaches 
personal goals 
through self- 
discipline and 
evaluation.
ASSESS-MENT
METHODS Shortsummary of 
learning logs 
Teacher's 
reports
..
Peer and teacher 
feed-back. 
Summary of 
Learning Log 
Short Essay 
Teacher reports.
Taped test
consultations
Public
demonstrations 
Peer reports. 
Essays
Essay 
Facilitator, 
peer and self 
assessment.
Course Content:
Transpersonal psycho logy: Th is recognises the s p iritu a l and transcendent states 
o f consciousness (L a jo ie /S h ap iro  1999). R eve la tion  o f the lo w e r selves are 
th ough t to  a id  the conscious decision to  d isso lve o u tw o rn  negative patterns fro m  
w herever they o rig ina ted  (W h itm ore  1986).
Sham anism : H ea ling  b y  be ing  able to  in te rp re t and com m unicate w ith  bo th  the
w o rld  o f everyday and the w o rld  o f subtle  forces:
W hat w e w o u ld  te rm  deve lopm ent and psycho log ica l issues are o ften  the 
types o f problem s b ro u g h t to  the Shaman. Issues are a lw ays a rticu la te d  
w ith in  a social fab ric  and are n o t seen s im p ly  as one in d iv id u a l's  
problem s. O ften  hea ling  is done w ith  a c irc le  o f caring persons present to  
w itness and lend  support. The c lie n t is he lped to fin d  a stable place o f 
id e n tity  and ex is ten tia l m eaning congruent w ith  life , connected w ith  the 
n a tu ra l and social w o rld s  on w h ich  to  stand and v ie w  h is  o r her 
predicam ent. (S inno tt 2000, p.6)
G roups at the School e ffe c tive ly  become the 'soc ia l fa b ric ' w ith  students fin d in g  
assistance as described above.
Karm a: C ontra ry to  p o p u la r b e lie f karm a is n o t ju s t an Eastern theory; i t  was also 
in te g ra l to  C h ris tia n ity  u n til the f if th  cen tu ry (R inpoche 1992). K arm a suggests 
th a t every action  produces its  in e v ita b le  re su lt (H in ne lls  1991). There is  a 
m isconception tha t karm a is  som eth ing fro m  w h ich  one has no escape o r con tro l; 
b u t by  consciously acknow ledg ing  it, the in d iv id u a l is  able to operate m ore 
e ffe c tive ly  and im p lem en t m ore in fo rm e d  choices. Karm a also acknow ledges the 
p o s s ib ility  o f re inca rna tion , a n o tio n  tha t some p a rt o f us is  im m o rta l and 
continues n o t o n ly  a fte r death b u t in to  o ther lives. The b e lie f o f karm a o r any 
o the r concept is n o t m anda to ry; how ever the studen t is asked to  observe the 
cause and effect o f th e ir ow n  actions, though ts and em otions.
Concepts offered w ith in  the programme include:
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S ynch ron ic itv : Jung (1997) s tud ie d  the p rin c ip le  o f 's yn ch ro n ic ity ' o r m ean ing fu l
coincidence o f ou te r and in n e r events tha t are n o t causally connected
A cco rd ing  to  the p rin c ip le  o f synch ron ic ity  in n e r unconscious know ledge 
lin k s  a physica l event w ith  a psych ic c o n d itio n  so tha t a ce rta in  event tha t 
appears accidental o r co inc iden ta l can be phys ica lly  m ean ing fu l. (Ratter, 
B u rs ik  2001, p.434)
The observa tion o f any possible synch ron ic ity  is though t to  assist the students' 
awareness o f them selves and th e ir w o rld .
P rayer and M ed ita tio n : H a rd y  (1979) advocates p raye r to fin d  so lu tions. 
A lte rn a tiv e ly , G u rd jie ff (T a rt 1989) dism issed m ost p raye r as 'useless fan tasy '; 
nonetheless he advocated a process o f w h a t he ca lled 'conscious p ra ye r', b u t to  
do  th is  G u rd jie ff states you  m ust 'k n o w  yo u rse lf'. P rayer in  its  usua l m ode m ig h t 
be th o u g h t o f as p e titio n a ry  and a fo rm  o f 'su p p lica tio n ' to  G od o r o ther de ities, 
whereas m ed ita tio n  is seen as 'a ttunem en t' o r 'a t-one-m ent' to  a h ig h e r force o r 
G od. The term s 'p ra ye r' and 'm e d ita tio n ' can cause confusion. T a rt (1989) 
describes:
A  the is t can m edita te  even i f  he o r she cannot p ray. M e d ita tio n  p ro p e rly  
refers to  in te rn a l psycho log ica l practices in tended  to  change the q u a lity  o r 
state o f consciousness o f y o u r m in d , its  e fficacy comes exc lus ive ly  fro m  
the m ed ita tion . P rayer on the o ther hand is effective  in so fa r as there is  a 
superna tu ra l o r non  o rd in a ry  o rde r o f Being o r be ing w h o  m ig h t respond 
to  i t  (Tart 1989, p.182).
M e d ita tio n  has m u ltiv a rie n t benefits in c lu d in g  enabling the s tuden t to  be in  a 
relaxed, calm  state, open to  lo o k in g  w ith in  w ith  less apprehension, i t  a llow s the 
ou te r 'no ise ' o f the w o rld  to  subside, w h ic h  is seen to  enable contact w ith  the 
in n e r o r h ighe r sou l Self (O rm e-Johnson 2000). I t  also enables the person to  be 
focused in  the present in  a state o f m ind fu lness w h ich  is the a b ility  to  observe 
one's ow n  m om ent-to-m om ent changing experience.
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A lte re d  States o f Consciousness: T a rt (1989) describes a ltered states as:
S ig n ifica n tly  and d iscre te ly d iffe re n t fro m  some baseline to  w h ich  w e 
w a n t to  com pare it. Since w e u su a lly  take o rd in a ry  w a k in g  consciousness 
as o u r standard o f com parison a state lik e  noctu rna l d ream ing is an 
a ltered state ... and states th a t can be induced  by  m e d ita tive  practices 
(Tart 1989, p.194)
Transpersonalists (T isdale (1994) and Shamans (S innott 2000) use a lte red  states o f
consciousness as a to o l in  the psych o -sp iritu a l process.
N o t o n ly  do d iffe re n t states p ro v id e  d iffe re n t in fo rm a tio n  to  the 
experiencing in d iv id u a l, some m ay in  fact p ro v id e  m ore in fo rm a tio n  than 
is availab le in  the usua l state. In  tha t sense then they are also h ighe r o r 
even be tte r states. In  these h ig h e r o r m ost in c lus ive  fo rm s o f consciousness 
the m ost im p o rta n t s ing le  tra n s fo rm a tio n  is tha t ones usua l sense o f se lf is 
expanded. O ne's sense o f id e n tity  comes to  encompass m ore than  tha t o f a 
sing le iso la ted  hum an being. W ith  expanded awareness one becomes 
m ore c lea rly  id e n tifie d  w ith  cosm ic processes (T isdale 1994, p.34)
A ch iev ing  a ltered states is th o u g h t to  g ive  students a d iffe re n t v ie w  on 
them selves and others.
H e a lin g : H ea ling  and se lf hea ling  (Page 1992) is  seen as in te g ra l to  the psycho­
s p iritu a l process as, w ith o u t the release o f a n y th ing  tha t obstructs th is  in ne r 
connection, clear in s ig h t and in  (ner) tu itio n  (in tu itio n ) cannot take place (see 
lite ra tu re  chapter). This release in  tu rn  is seen to  open the doo r to  clear in tu itio n . 
In d iv id u a tio n : Th is was a key concept o f Jung's w h ich  he stated was:
n o th in g  less than to  d ives t the se lf o f the false w rapp ings o f the persona 
on one hand and the suggestive pow e r o f p rim o rd ia l im ages on the o ther 
(Samuels 1986, p.77).
Law son (1979) describes i t  as 's e lf d iscovery and se lf deve lopm ent' s ta ting  tha t 
'peop le  tend to  d is like  and be suspicious o f anyone w ho  fa ils  to  conform  w ith in  
lim its  to  the groups norm s' (Law son 1979). In d iv id u a lis a tio n  necessitates
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group . There are how ever strong argum ents against in d iv id u a lis m :
D o ing  y o u r o w n  th in g  i.e. fo llo w in g  the idea o f liv in g  an authen tic  self- 
determ ined life  has led  us aw ay fro m  m ora l social and re lig io u s
ob liga tions and tow ards w a llo w in g  in  the confines o f o u r ow n  hea rt.....
The one sure th in g  a college professor can expect fro m  new  students is 
tha t they do n o t be lieve in  m o ra l obsoletes (W ebber 2003, p.41).
'W a llo w in g  in  the confines o f o u r ow n  hea rt,' suggests se lf-indu lgence w h ich  is a
com m on argum ent aga inst se lf-deve lopm ent w o rk  as i t  is th o u g h t th a t w ith o u t a
strong m ora l fram e o f reference the studen t has n o th in g  to  m easure o r gu ide
them  in  th e ir s p iritu a l jou rney. B u t does g iv in g  a set o f m ora ls, how ever
im p o rta n t, possib ly im p a ir the in d iv id u a l in  fin d in g  au then tic  s p iritu a l concepts
and ethics firs t hand? I t  m ig h t be th a t o n ly  b y  dep th  know ledge o f se lf tha t one
can re a lly  kn o w  and u ltim a te ly  be in  u n io n  o r in teg ra ted  w ith  god. Self
know ledge is  though t to  b rin g  autonom y and
autonom ous people have been show n to  have a d is tin c tive  awareness of, 
and confidence in  th e ir o w n  in n e r id e n tity , in te g rity  and m ora l v is ion . 
They are h ig h ly  stable and se lf re lia n t and n o t easily overshadow ed by  
stress fro m  th e ir environm ent. O n the o ther hand autonom ous people are 
also said to  be capable o f great in tim a cy  w ith  others. Th is is because they 
kn o w  w ho  they are and are n o t threatened by be ing d iffe re n t fro m  others 
(Orm e-Johnson 2000).
examination of self, separate from  the opinions of person's tribe or sociological
K now les (1990) also believes there is a need fo r the in d iv id u a l to  fin d  them selves:
Increasing evidence is  appearing in  psycho log ica l lite ra tu re  th a t com plete 
se lf deve lopm ent is a un ive rsa l hum an need, and tha t a t least a fee ling  o f 
m ovem ent in  th is  d ire c tio n  is  a co n d itio n  o f m enta l hea lth  (Know les 1990,
p.28).
W hat K now les means here by  'com p le te ' is unclear; how ever, p sycho -sp iritua l 
studies w o u ld  ce rta in ly  concur to  these basic sentim ents and also take i t  fu rth e r,
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b e lie v ing  th a t se lf exp lo ra tion  is  an essential pa rt, n o t ju s t o f m enta l hea lth , b u t 
the h o lis tic  hea lth  and education o f the in d iv id u a l.
Stage One: F oundation  o f the P h ilosophy and Practice o f P sych o -sp iritu a litv  
Stage O ne's p rim e  objective is to  set o u t p rin c ip le s  o f lea rn ing  in c lu d in g  the 
ancient system  o f subtle  energies ca lled Chakras w h ich  is  re v is ite d  th ro ugho u t 
the program m e on deeper and deeper levels.
Chakra: Chakra is a S anskrit w o rd  m eaning 'w h e e l' o r 'd is c ' and relates to  seven
vortices o f energy, fo r the reception, ass im ila tio n  and transm ission  o f life
energies (Ozaniec 1996). In  recent tim es the Chakras em erged in  the W est
th ro ugh  the theosophy m ovem ent. In  the preface to  the firs t e d itio n  o f the
sem inal C hakra w o rk , Leadbeater says:
W hen a m an begins to  deve lop h is  senses, so tha t he m ay see a litt le  m ore 
than everybody sees, a new  and m ost fascina ting  w o rld  opens before h im  
and the Chakras are am ong the firs t. I t  is  s im p ly  an extension o f facu lties 
w ith  w h ich  w e are a ll fa m ilia r. A n d  to  acquire it  is to  m ake oneself 
sensitive to  v ib ra tio n s  m ore ra p id  than  those to  w h ich  o u r phys ica l senses 
are n o rm a lly  tra ined  to  respond (Leadbeater 1996, p.x).
Chakras are a system  o f s p iritu a l e v o lu tio n  b o th  on a personal and g loba l leve l, 
and th e ir subtle  m akeup can o n ly  be exp lored th ro ugh  d iffe re n t means, 
in c lu d in g  m ed ita tion , yoga and se lf deve lopm ent. In  the In d ia n  tra d itio n  the 
centres are re fe rred  to  as lotuses. A na logously , lik e  the flo w e r w e are roo ted  in  
the m ud  and darkness o f the depths b u t u ltim a te ly  w e flo w e r und e r the lig h t o f 
the sun. The lotuses are a lloca ted a ce rta in  num ber o f petals to  each centre 
describ ing  the rate o f v ib ra tio n  o r frequency o f the energy o f th a t C hakra. The 
num ber o f lo tu s  petals assigned to  each centre illu s tra te s  the increasing energy 
one associates w ith  the seven v ib ra tio n a l energies o f the Chakras. These also
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corre late to  seven colours w h ich  the Chakras th ro w  o ff depending u p o n  the 
speed o f th e ir re vo lu tio n . C o lou r is lig h t v ib ra tin g  at d iffe re n t frequencies, and 
the analogous n o tio n  is th a t as the pu re  w h ite  lig h t o f s p ir it comes d o w n  in to  the 
phys ica l w o rld  i t  sp lits  lik e  a p rism  re fle c tin g  the colours o r energies th ro u g h  the 
hum an energy fie ld s , b reaking  in to  the  correspond ing colours o f the Chakras. 
There are qu ite  technica l aspects to  the flo w  o f energy connected to  the Chakras 
w h ich  are n o t app licab le  to  th is  thesis, how ever, i t  is  w o rth  n o tin g  th a t i t  is  seen 
tha t the cu rren t o f energy w h ich  flo w s  creates a pa tte rn  lik e  the Caduceus o r 
Stage o f Herm es sym bol o f hea ling . Th is cu rre n t o f energy is ca lled the kundalini. 
The k u n d a lin i concept o f the u n fo ld in g  serpent has long  been associated w ith  
hea ling  and its  Caduceus lo go  is s t ill be ing used as the sym bol fo r m edicine.
F ig. 2. Caduceus Logo
Q uo ting  fro m  the K u n d a lin i yoga teachings, W ilb e r (1983) expla ins:
M a n k in d  does indeed con ta in  a ll the h ighe r levels o f consciousness as a 
true  p o te n tia l kn o w n  in  general term s as K u n d a lin i energy w h ich  is said 
to  lie  dorm ant, asleep in  the unconscious o f a ll m en and w om en and the 
low est state o f k u n d a lin i the state w he re in  i t  in itia lly  slum bers w a itin g  to 
rise  w h ich  is  said to  lie  co iled  at the base o f the hum an spine the low est 
C hakra (W ilbe r 1983, p.33).
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Once th is  do rm an t k u n d a lin i energy is  activa ted  i t  starts to  u n w in d  fro m  the 
base C hakra centre. I t  is th o u g h t to  tra ve l in  a fig u re  o f e igh t lik e  path , ris in g  u p  
th ro u g h  pathw ays o r m erid ians o f energies to  w h ich  the Chakras are connected. 
Th is sp ira l lik e  un fo ld m e n t process is though t to  (O 'Keeffe, S ingh Khalsa 2002) 
change the energy o f the in d iv id u a l.
Th is transfo rm ative  process creates a series o f sh ifts  o r in itia tio n s , u n til the 
k u n d a lin i's  pa thw ay leads to  the  top  centre w here connection is m ade to  the 
h ighest s p iritu a l energy b rin g in g  u n io n  to  source o r god and in  tu rn  b rin g in g  
p ro fo u n d  consciousness change lead ing  to  en lightenm ent. These qua lities  o r 
centres in te rre la te  to  the phys ica l b y  psych ic subtle  essences o r energetic 
a ttrac tion  w h ich  are activa ted b y  life  force o r 'p ra n ic ' energy. Th is 'p ra n ic ' 
(Ind ian ) o r 'c h i' (Chinese) energy has va rious names g lo b a lly ; in  the W est w e 
s im p ly  ca ll i t  'sub tle  energy' (Snitcher 2003). The ra is ing  and he igh ten ing  o f th is  
subtle  force th ro u g h  the seven Chakras therefore  cou ld  be perceived as stepp ing 
stones tow ards h ighe r consciousness and s p iritu a l in teg ra tion . Tosey (1996) uses 
the C hakra as an illu s tra tio n  o f change in  o rgan isa tion  and as 'a  h eu ris tic  device, 
a lea rn ing  to o l in tended  to  enable in s ig h t and personal exp lo ra tio n ' (Tosey 1996). 
In  p sycho -sp iritua l deve lopm ent w e use the system  fo r s im ila r reasons.
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Fig. 3. The Chakras in  Connection in  Self-learning w ith  Levels of In tu ition
C hakra Key Aspects M ethod S tatem ent o f 
In te n t
Levels o f 
1 n tu itio n
Base o r
Mulndhnrn
S urv iva l, Physical 
safety
H o w  to su rv ive  in  
the physica l w o rld .
I lea rn  th ro ugh  
w ha t I have.
In s tin c tive
Em otions,
C re a tiv ity .
H o w  one 
understands 
and uses feelings. 
C reative  force and 
d rive .
I learn  th ro ugh  
w ha t 
I w ant.
T rib a l
S o lar 
P lexus o r
Manipura
Self w o rth . The 
lo w e r m ind . 
Sym pathetic 
connection w ith  
others
H o w  w e m easure 
ourselves w ith in  
the com m un ity.
I  learn  th ro ugh  
w ha t I can and 
can 't do.
Personal
/a u ric
Love w ith o u t
judgem ent.
Balance.
H o w  to  understand 
and fo rg ive .
I  lea rn  th ro ugh  
love.
Balance
M ed iu m sh ip
S p iritu a l
connection.
C om m unication.
H o w  to 
com m unicate 
w ith o u t fear.
I learn  th ro ugh  
com m unica tion  
and tru th .
In sp ira tio n a l
C hanne lling
Brow  or
. \jiia
In s igh t. The h ighe r 
m ind .
H o w  to  perceive 
h igher qua lities  and 
potentia ls
I  lea rn  th rough  
dea r percep tion 
and in tu itio n .
Clairvoyance 
(clear seeing) 
V is io n
-
H ighe r
consciousness. 
D epth  Inner 
know ledge.
H o w  to  surrender. I  lea rn  th ro ugh  
know ing .
A lig n m e n t/
K n ow ing
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O ver the years I  have w atched the d iffe re n t leve ls o f in tu itio n  in  ope ra tion  and 
lin k e d  them  to  the C hakra centres as be low .
F ig  4. Levels o f In tu itiv e  Perception
1. Base: M a te ria l Instinctive
2. Sacral: E m otiona l Tribal
3. S o lar P lexus: Low e r m in d Personal, Auric
4. H eart: Love Loving awareness/Balance
5. T hroa t: C om m unica tion Inspirational/Channelling
6. B row : H ig h e r m in d
ft
Vision
7. C row n: D iv in ity Alignment
1. In s tin c tu a l senses are those th a t p u t us on  o u r gua rd  fro m  danger, m ost 
o ften  equated w ith  an an im a l sense o f know in g .
2. T rib a l senses connect w ith  care fo r o u r g roup  w hether th a t is  fa m ily , 
society o r the environm ent. A  sense o f kn o w in g  w h a t is the trib e  o r fa m ily  
needs o r fears.
3. Personal in tu itio n s  a le rt us to  people 's fee lings, though ts and w h a t they 
are e m ittin g  i.e. th e ir em otions, though ts etc. A  sense o f sym pathy 
tow ards others, b u t can also be a sense o f fear o r threat.
4. L o v in g  em pathy senses assist any hea ling  and ba lancing processes 
w hether tha t is fo r se lf o r others. A  sense o f being able to  he lp  o r heal.
5. In sp ira tio n a l lin k s  takes us tow ards a ttunem ent to  unseen forces, a sense 
o f lin k in g  to  some s p iritu a l e n tity  w h ich  is lik e ly  to  be d ic ta ted  by  the
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be lie fs o f the in d iv id u a l, i.e. a ca tho lic  m ig h t fee l the presence o f M ary, o r 
Jesus, a M u s lim  m ig h t fee l the presence o f A lla h . These senses can also 
feel lik e  some angelic presence and m ay be acknow ledged as some fo rm  
o f in fo rm a tio n , advice o r guidance beyond the m undane.
6. V is io n  gives us a sense o f the greater p ic tu re  beyond the se lfish  personal 
concerns, m e tapho rica lly  seeing s itua tions beyond the clouds. People tha t 
e xh ib it these type  o f tra its  are D a li Lam a, G handi etc.
7. A lig n m e n t to  the h ighest d iv in ity  is rare  to  see, b u t cou ld  be equated to  
the greatest and best, Jesus, B uddah, A lla h  etc.
Stage Tw o: U n fo ldm en t
Contents have s im ila ritie s  w ith  T  g roups ' o r 'E ncounter g roups' (M ille r 1993) 
w here leaders fa c ilita te  the re cogn ition  o f personal im balances w h ich  n a tu ra lly  
arise. M ille r  (1993) p rovides us w ith  an app rop ria te  set o f ru les fo r th is  k in d  o f 
expe rien tia l w o rk .
• M in im ise  and s im p lify  s tructu re
• Use in te r-g ro u p  as w e ll as in te r-pe rsona l com m unica tion
• Im p o rt b its  o f the rea l w o rld  in to  environm ent
• Encourage in te rve n tio n  th ro u g h  the asking o f questions &  se lf­
d isclosure
• Use m etaphors to  exp lore  in te rpe rsona l behaviour
• Remem ber the past and fu tu re  are experienced in  the present 
(M ille r, N . 1993, p.138).
A t th is  stage the students are be ing  tra in e d  to  be detached observers o f
them selves and these groups have a d is tin c tive  Gestalt fla vo u r; th is  is:
W hen the learner faced w ith  con fusion  in  the fo rm  o f a prob lem , 
restructures h is perceptions o f the s itu a tio n  and hence gains in s ig h t o r 
le a rn ing  (B oyde ll 1976, p .2 0 0 ).
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P sycho-sp iritua l students can go th ro u g h  confusion  and progress m ay come w ith  
resistance. E xpe rien tia l exercises (A ssag io li 1980) are though t to  a id  the student 
in  the le ttin g  go o f un p ro d u c tive  elem ents o f se lf w h ich  can take courage on the 
p a rt o f the studen t as they are pee ling  aw ay any faqade th a t o ften  is  a fo rm  o f 
p ro tec tive  la ye r o f Self. F ac ilita to rs  he lp  students to  fee l safe th ro u g h  th e ir ow n  
transparency, o ften  exposing uncom p lim en ta ry  aspects o f them selves to  assist 
confidence (H eron  1993). Th is helps to  fa c ilita te  the students ' a b ility  to  
im p lem en t and se lf gove rn  th e ir a ttunem ent to  the in n e r o r h ighe r Self and also 
adds to  the equ a lity  betw een studen t and fa c ilita to r. W e a ll need a gu ide, a 
handbook fo r life 's  journeys and one can tread in  the steps o f the m asters b u t 
u n til w e fin d  o u r ow n  steps w e can never be tru ly  em ancipated. In tu itio n  is seen 
as a w ay o f s tab ilis ing  the m ovem ent w ith in  one's ow n  life , acting  as a p ractica l 
gu ide  and serving  as the na v ig a to r fo r the s tuden t's  ow n  p sycho -sp iritua l 
jou rney.
Stage Three: Psychic S e n s itiv ity
M ost o f the exercises revo lve  a round  a ttunem ent to  subtle  forces w h ich , lik e  the 
le a rn ing  o f any cra ft, requ ires regu la r practice. The use o f a ltered states o f 
consciousness is seen to  he lp  the in d iv id u a l become a clear channel fo r accessing 
in tu itio n . The exercises at th is  stage o ften  p u t the student on the spot, in  a fo rm  
o f exposure fro m  w h ich  they fin d  i t  d iff ic u lt to  b lu ff. These can be persona lly  
cha lleng ing  as fee lings o f se lf-doub t and w o rth  emerge. H ow ever, i t  is  though t 
th a t i f  the studen t can persevere, abandon th e ir reticence, and beg in  to  tru s t th e ir 
in tu itiv e  qua lities, they w ill have access to  an inva luab le  to o l fo r life .
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Stage Four: Esoteric and Consciousness S tudy G roups 
Th is is an advanced esoteric s tudy  g ro u p  in  w h ich  in -d e p th  p h ilo so p h y is 
discussed b o th  o f a personal and g loba l na ture  b u t the m a in  purpose o f th is  stage 
is s p iritu a l in te g ra tio n  w ith in  the  personal liv e d  w o rld  o f the student. Th is is a 
se lf-d irected  g roup  and the students are ac tive ly  in vo lve d  in  th e ir o w n  learn ing . 
A u th o rity  in  S p iritu a l Self-awareness
Thom as (2000) cites m any v a lid  po in ts  on  the d iffic u ltie s  in cu rre d  over the last
tw e n ty  years w ith  the p le th o ra  o f s p iritu a l therapies tha t have em erged. She says
tha t at present anyone can set h im se lf o r herse lf up  as a s p iritu a l teacher o r
m aster w ith  lit t le  o r no tra in in g .
I t  is  fo lly  to  ignore  the essential safeguards and p repa ra tion  th a t 
a u th e n tic ity  dem ands. ... w e are to ld  to  lea rn  to  tu rn  in w a rds  and a ll else 
sha ll be added u n to  you . U n fo rtu n a te ly , th is  is on ly  a ve ry  p a rtia l tru th , 
and a dangerous one, as u n til a ce rta in  le ve l o f deve lopm ent is reached, 
de lus ion  is a lm ost inev itab le . W hat happens here is th a t the psychic 
facu lties so re a d ily  activa ted  by  techniques are m istaken fro m  som ething 
m uch m ore ra re fied  and re fin e d  (Thom as 2000, p.5).
A lth o u g h  Thom as is harsh on cu rre n t s p iritu a l therapies, her th o u g h t cou ld  have 
some v a lid ity  as i t  can be extrem ely easy to  g ive  a student an experience o f an 
ecstatic, a ltered state, ta k in g  them  on  a h igh , o n ly  to  d iscover th a t they need 
another 'f ix ' the next w eek and th a t no rea l illu m in a tio n  has occurred. B u t is th is  
n o t then an argum ent fo r b rin g in g  the w o rk  o u t in to  the open arena fo r 
d iscussion and p ro fessiona lisa tion , n o t to  d riv e  i t  underg round  to  the area o f 
occu lt again?
I f  w e lo o k  to  the East w e see a lo ng  h is to ry  o f the m aster and p u p il tra d itio n  fro m  
an e lite  m aster, p rie s t o r gu ru , the studen t is to ta lly  under the co n tro l o f the
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teacher, w h ich  w o u ld  p roba b ly  necessitate the student spending considerable 
years connected to  an A shram ; a m onastic type  environm ent, in  spartan 
cond itions to  concentrate the w ho le  be ing  to  the w ill o f the m aster. Th is s tric t 
d isc ip lin e  does n o t s it com fo rtab ly  w ith  m odern  W estern students; consequently, 
a ltho ugh  some Eastern techniques are used, the practices have been m od ifie d .
S p iritu a lis t tra in in g  is the o ther source o f o u r p sycho -sp iritua l practices b u t s tric t 
teaching approaches in  these fie ld s  have been an anathem a to  cu rre n t ideas in  
education. H ow ever, ju s t as w hen  teaching someone to  d riv e  a car i t  is 
dangerous to  a llo w  the s tuden t to  veer o ff the road, leaders o f p sycho -sp iritua l 
groups have to  som etim es be firm  also. Th is is balanced w ith o u t creating 
dependency on the teacher and there fo re  a com bina tion  o f teaching elem ents is 
em ployed th ro ugho u t the School. A longside  the p o w e rfu l n o tio n  in  lib e ra l 
education o f the s tuden t's  freedom , p sych o -sp iritu a lity  shares the concept tha t 
any leader takes a no n -a u th o rita ria n  approach.
Facilita to rs  endeavour to  he lp  students deve lop the a b ility  to  fo rm u la te  th e ir 
in d iv id u a l w o rld  v ie w  and to  be fearless in  approaching changes o f the in n e r and 
ou te r w o rld s . A n y  know ledge tha t is acqu ired enables us to  m ake choices 
(Law son 1979). Paraphrasing Scheffler (1973) to  believe som ething s im p ly  on the 
basis o f a u th o rity  o r hearsay is indeed possible; to  kn o w  it, is  no t; fo r know ledge 
requires the in d iv id u a l h im se lf to  have a grasp o f the rea lities  ly in g  b eh ind  the 
w ords. Q uo ting  P ick R odger (1991) re lays:
'K n o w in g ', P ick says, is  an in tu itiv e  opening to  w h a t is a lready there. H e
asks, how  do w e kn o w  i t  is  there and n o t an illu s io n  w e choose to  accept?
A t the ve ry  heart o f s p iritu a l deve lopm ent are those m om ents w hen you
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kn o w  in  yo u rse lf som eth ing yo u  fo rm e rly  on ly  guessed o r th o u g h t o r 
be lieved. There is n o th in g  m ysterious about th is. A t one tim e  yo u  m ay 
read som ething and it  means lit t le  o r no th ing . Weeks o r m onths o r years 
la te r i t  comes back to  m in d  and yo u  realise im m ed ia te ly  w h a t was 
in tended. So tha t was w h a t i t  m eant. The w o rds are the same b u t y o u r 
consciousness has changed. (R odger 2000b, p .5)
This n o tio n  o f 'k n o w in g ' som eth ing is o ften  treated w ith  scepticism , as w h y  
shou ld  anyone g ive  up  the ra tio n a l and lo g ica l m in d  on w h a t m ig h t seem to  be 
some w h im  o r a fantasy? A n d  ye t m any great m inds dow n  the ages have spoken 
about th is  'sense o f k n o w in g ' (see C hapter Six) w h ich  can supersede any possible 
lo g ic  o r reason. P sycho-sp iritua l teaching, as practised by  the School active ly  
encourages the students to  question and th in k  ra tio n a lly  a longside th e ir 
in tu itio n , u tilis in g  b o th  lo g ic  and in tu itio n  as im p o rta n t too ls in  the understand­
in g  o f Self.
P sycho-sp iritua l education m ig h t be seen to  be at odds w ith  academ ic study, 
how ever it  can prom ote  ins igh ts  and s tim u la te  students' m o tiva tio n  to  any o ther 
fo rm  o f practice.
1.4.1. Fo rm ation  o f Research Q uestions:
I  have observed w ith  fasc ina tion  the change process o f students th ro u g h o u t th is  
fo rm  o f lea rn ing  and m y w o rk  w ith in  the School has acted as a ca ta lyst in  the 
fo rm a tio n  o f the research questions:
• W hat are the in d iv id u a l's  processes o f change?
• W hat le a rn ing  processes are h e lp fu l fo r im p lem en ting  personal awareness 
and change?
• A re  changes alw ays bene fic ia l to  the in d iv id u a l?
• H o w  do the effects o f change m anifest w ith in  the in d iv id u a l's  liv e d  w o rld?
• Can educationa l processes assist psycho -sp iritua lity?
52
• W hat life -lo n g  le a rn ing  aspects and poss ib ilitie s  are there in  us ing  th is  type  o f 
education?
• H o w  effective  is the studen t's  in tu itio n  as a nav iga to r fo r s p iritu a l grow th?
• D o p sycho -sp iritua l courses a id  s p iritu a l Self-awareness?
P sycho-sp iritua l deve lopm ent groups have o rgan ica lly  g ro w n  fro m  p u b lic  
dem and and w e are now  seeing them  enter the m edica l and educationa l arena. 
A n  open d iscussion and research in to  a fo rm  o f practice th a t has been in  
ope ra tion  in  some w ay fo r over a hun d red  years in  the W est and ve ry  m uch 
longer in  the East is  n o w  w e ll overdue.
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CHAPTER TWO
2.1. LITERATURE REVIEW
This chapter in fo rm s and discusses p sycho -sp iritua l studies, exp lo rin g  d iffe re n t 
aspects o f the subject. These in c lu d e  N e w  Age practices, m odern  transpersonal 
psychologies, m ystica l re lig io u s  in fluences and s p iritu a l education. I t  also 
discusses and analyses three m odels o f s p iritu a l deve lopm ent.
2.2.1. PSYC H O -SPIR ITU ALITY
C ontem porary p sych o -sp iritu a lity  has evo lved  and progressive ly deve loped fo r 
over a hund red  years fro m  various d iffe re n t s p iritu a l d isc ip lines (see 
In tro d u c tio n ) and in  the process d iffe re n t fa iths, cu ltures and practices have 
coalesced in to  a fo rm  o f contem porary p sych o -sp iritu a lity . The associated 
lite ra tu re  is  vast, so in  th is  chapter I  have concentrated on the cu rre n t lite ra tu re  
and au tho rities , fro m  increasing scho la rly  in q u iry  w ith  th is  g ro w in g  subject.
2.2.2. C ontem porary S p iritu a lity :
Spirituality is a nebulous te rm  w h ic h  is o ften  challenged. Baum an (1998) says it  
'm a im s and obfuscates w h ile  p re tend ing  to  c la rify '. A lth o u g h , to  date, a 
d e fin itiv e  d e fin itio n  o f s p iritu a lity  is  s t ill inconclusive , e ffo rt is s t ill be ing m ade 
to  establish a d e fin itio n  so w e m ay be able to  embrace the subject e ffective ly .
As described in  the firs t chapter, the w o rd  s p iritu a lity  is de rived  fro m  the L a tin  
w o rd  spiritus, s p irit, the essential o r core p a rt o f the person. S p irit cou ld  therefore 
be th o u g h t o f as:
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the v ita l life  force w h ich  m otivates people and in fluences one's life , hea lth , 
behaviou r and re la tionsh ips (Balacchino,D raper 2001, p.834).
H ow ever, s p iritu a lity  is n o t ju s t th o u g h t to  be an in n e r q u a lity . C unningham
(2000) re lays s p iritu a lity  as:
an approach to understand ing  one’s re la tio n sh ip  and connection to  
som eth ing outside o f one's se lf th a t p rov ides m eaning (C unn ingham  2000,
p.68).
Nonetheless, C unningham  also says the s p ir it cou ld  reflect:
the ve ry  essence o r deepest fe e lin g  In  s p iritu a l term s i t  refers to  the
clien t's  soul ...th e  Soul is  genuineness and depth, the in n e r self. A n d  the 
deepest le ve l o f the se lf th a t one can experience one's truest, deepest 
fee ling , belie fs and experiences o r the core o r essence o f the se lf 
(C unn ingham  2000, p.68).
F rom  these quo ta tions i t  cou ld  be deduced th a t an in d iv id u a l m ay id e n tify  the
s p iritu a l sense as som ething th a t cou ld  be e ithe r an external o r in te rn a l
experience. H ow ever, these do n o t have to  be m u tu a lly  exclusive and whereas
u su a lly  in  p sycho -sp iritua l education, the in d iv id u a l is  th ough t to  lin k  to  a
h ighe r pow er w h ich  is genera lly  accessed th ro u g h  the deepest core o f self;
im m anent, b u t there can also be a connection w ith  a h ighe r pow er outside the
self; transcendent.
A ccla im ed b io lo g is t A lis te r H a rd y  (1979) d ra w in g  fro m  the fie ld s  o f psycho logy, 
an im a l behaviour, psych ic research and an th ropo logy propounds the hypothesis 
that:
s p iritu a lity  is n a tu ra l to  the hum an species and has evo lved because i t  has 
b io lo g ica l s u rv iv a l va lue  (he describes this as) 'n u m in o u s ': th a t is  a d irec t 
awareness o f a sacred o r d iv in e  presence (Narayanasam y 1999, p.279).
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E vo lv in g  m ig h t suggest some fo rm  o f purpose in  the process b u t H a rd y  seems to  
suggest th a t there is a d irect, in tu itiv e  awareness tha t is ever present o r innate. 
Th is is a contentious issue. A re  the b u ild in g  blocks o f s p ir itu a lity  w ith in  us at 
b ir th  o r do they develop? I f  the d e fin itio n  o f s p iritu a lity  is tha t w e have a 'co re ' 
o r essential p a rt o f self, b y  th a t d e fin itio n  i t  fo llo w s  tha t s p ir itu a lity  is  present in  
everyone and lik e  a ll o u r facu lties i t  therefore  has the p o te n tia l to  be developed.
H is to ric a lly  speaking, be ing s p iritu a l has la rg e ly  been com m anded b y  organised
re lig io n s  (M organ, Yarhouse 2001). In  th is  thesis, i t  is n o t possible to  go in to  the
in tricacies o f theo log ica l argum ents, b u t i t  does seem th a t some parts o f the
C h ris tia n  church are uncom fortab le  w ith  the w o rd  's p iritu a l':
Protestants have tended to  avo id  us ing  the te rm  s p iritu a lity . Stated in  the 
W estm inster shorte r catechism  is th a t a person's ch ie f end is to  g lo rify
G od and to  enjoy h im  fo re ve r Therefore, s p iritu a lity  is G od-centred
and seeks to  b rin g  g lo ry  to  G od ra th e r than c re d it to  oneself 
(M organ /Y arhouse  2001, p.64).
I t  m ig h t be argued tha t the strong b e lie f in  the g lo ry  o f G od w o u ld  seem to 
de tract fro m  any se lf-exp lo ra tion ; how ever, presum ably i t  is  b o th  possib le to  
h on ou r G od and love  and im p ro ve  oneself, w h ich  concept is exp lored la te r in  
th is  chapter.
A lth o u g h  the w o rd  's p iritu a l' u sua lly  suggests re lig io us  belie fs o f some k in d , 
H a rd w ig  (2000) suggests th a t 'be ing  s p iritu a l' does no t necessitate hav ing  a any 
set fa ith  and the am biguous nature  o f the concept is noted and o ften  taken to  
m ean som ething outside re lig io u s  context re la tin g  i t  to u ltim a te  m eanings and
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values in  life . In  th is  w ay atheists can also have s p iritu a l concerns ju s t lik e  
everyone else.
There m ay be various d iffe rin g  op in ions o f the m eaning o f s p ir itu a lity  b u t one o f 
the com m onalities in  the re levan t lite ra tu re  is  th a t there is a d iffe rence  betw een 
s p iritu a lity  and re lig io n . R e lig ion  means to  tie together and is there fo re  seen as the 
organ isa tion  o f s p iritu a lity  and fac ilita tes  m aking  m eaning o f o u r w o rld  
(O 'C onnor 2001). R e lig ion  u su a lly  has a set s tructu re  tha t teaches people about 
G od and the w ay to  liv e  th e ir lives. Therefore, i t  need n o t be a personal liv e d  
experience b u t a set o f values to  u n d e rp in  society, life  and liv in g . R e lig ion  cou ld  
therefore  be described as fo llo w in g  the axiom  o f G od whereas s p ir itu a lity  m ig h t 
be described as the personal connection o r the experience o f God.
N evertheless, bo th  the re lig io u s  and s p iritu a l concepts re late to  qua lities  o f life
tha t go beyond the o rd in a ry  phys ica l and m a te ria l states: the q u a lity  tha t there is
som ething m ore to  life  than the m a te ria l existence. These qua lities  instiga te
p re fixes such as meta, trans, super, and extra w hen describ ing the s p iritu a l and
re lig io u s  states (Boum a 2003): re lig io ns  organise, and p ro v id e  deep and ric h
tra d itio n s  fo r the practices o f be ing s p iritu a l. They also have social structures and
o ffic ia ls  in  the fo rm  o f priests and elders to  ensure the p u r ity  and p ro p rie ty  o f
practice. A lte rn a tiv e ly , contem porary s p iritu a lity :
relates to the expe rien tia l jo u rn ey  o f encounter and re la tio n sh ip  w ith  
others, pow ers, forces and be ing beyond the scope o f everyday life . To be 
s p iritu a l is  to  be open to  th is  'm o re  than ' in  life , and to  expect to  encounter 
and to  n u rtu re  a re la tio nsh ip  w ith  it. Being s p iritu a l can be done alone 
and o ften  is (Boum a 2003, p.626).
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Taken fro m  the m ore o rth odox pos ition , deve lop ing  one's ow n  s p iritu a l tru th  
'a lone7 is o ften  used as an argum ent against s p iritu a l Self-awareness, fo r w here is 
the com fo rt o f the society, the trib e  and practices th a t have been b u ilt  up  over 
hundreds and thousands o f years? R elig ions o ffe r support to  the com m un ity  and 
o ften  h o ld  the society together and hav ing  a shared cu ltu re  has a llow ed  g ro w th  
and progress o f the peoples in vo lve d . Nonetheless, a lthough  the s tructu re  o f 
re lig io ns  and re lig io u s  leaders m ay g ive  su p p o rt to  th e ir ow n  tribe  o r sect and 
p ropo und  m ora l ethics, they have also used th e ir ideals and teaching as an 
excuse to execute abom inations th ro u g h o u t h is to ry . W illa rd  (2000) says tha t 
there is:
a g ro w in g  susp icion o r rea lisa tion  tha t w e have n o t done w e ll w ith  the 
re a lity  and the need. W e have counted on preaching, teaching and 
know ledge o r in fo rm a tio n  to  fo rm  fa ith  in  the hearer and have counted on 
fa ith  to  fo rm  the in n e r life  and o u tw a rd  behaviou r o f the C h ris tian . B u t fo r 
w ha tever reason th is  strategy has n o t tu rn ed  o u t w e ll and the resu lt is tha t 
w e have m u ltitu d e s  o f pro fessing C hristians w ho  m ay w e ll be ready to 
d ie, b u t obv ious ly  are n o t ready to  liv e  and h a rd ly  get a long w ith  
them selves m uch less w ith  others (W illa rd  2000, p .254).
C ontem porary s p iritu a lity  how ever, dem ands au then tic ity , a need to  'liv e ' o u r
belie fs, n o t be to ld  w h a t they shou ld  be. Being able, w ith  m ore im m edia te  and
e ffic ie n t com m unications a round  the w o rld , to  w a tch  apparent insan ities in  the
nam e o f G od o r re lig io n , shou ld  i t  su rp rise  us tha t re lig io ns seem to be los ing
th e ir c re d ib ility?
D o the discrepancies o f the d e fin itio n  o f s p iritu a lity  suggest tha t the subject fa lls  
w ith in  the postm odern  id io m  (G iddens 2002) w hereby a m u lti-v a rie n t v ie w  o f 
the w o rld  is accepted? G enera lly psych o -sp iritu a l practices do n o t s tipu la te  the 
student has to  fo llo w  any p a rtic u la r b e lie f system , and are sym pathetic to  any
58
tra d itio n  tha t aids the in d iv id u a l in  th e ir s p iritu a l progress. They do, how ever, 
encourage the m ystica l n o tio n  o f the transcendence o f hum an understand ing  and 
the a b ility  o f the in d iv id u a l to  com m unicate d ire c tly  to  G od o r a h ighe r force. 
They also p ro p o u n d  th a t s p iritu a l u n fo ld m e n t is  possible fo r everyone (Israel 
1974).
A lth o u g h  fo r the focus o f th is  thesis the m eaning o f s p iritu a lity  as the core and 
essence o f a person is used, because o f the personal nature  o f contem porary 
s p iritu a lity  i t  seems lik e ly  th a t any com m on d e fin itiv e  d e fin itio n  w ill continue to  
be elusive, nonetheless, increased in te llig e n t debate and discussion on  the w ho le  
area is  encouraging the emergence o f s p ir itu a lity  as p a rt o f the m ainstream  
agenda.
2.2.3. S p iritu a l Psychology:
I t  was as early as 1911 th a t R oberto A ssag io li (1980) began deve lop ing  a fo rm  o f 
s p iritu a l o r 'transpersona l' psycho logy w h ich  he labe lled  'P sychosynthesis' 
(Basanta 2000). H e m a in ta ined  th a t w e possess a super-consciousness described 
as the 'psyche' w h ich  contains o u r deepest po ten tia l, the source o f the u n fo ld in g  
pa tte rn  o f o u r un ique  hum an p a th  o f deve lopm ent. This super-consciousness o r 
deeper aspect o f Self co n tin u a lly  in v ite s  us to  levels o f hea ling  and wholeness, 
hence the w o rd  trans m eaning beyond o r above the personal. A m ong the 
antecedents o f transpersonal psycho logy the m ajor in fluences are W illia m  James 
(1982), C a rl Jung (2002) and R oberto A ssag io li (1980). A lso  the consciousness 
research o f S tanislav G ro f (2000) and the v ie w  o f Ken W ilb e r (2000) are pe rtinen t.
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The transpersonal approach pushes o u t the boundaries o f psycho logy. G ro f 
(2000) states:
Transpersonal psycho logy seriously studies and respects the en tire  
spectrum  o f hum an experience ... I t  also honours the s p iritu a l d im ension  
o f existence and acknow ledges the deep hum an need fo r transcendenta l 
experiences. In  th is  context s p iritu a l search appears to  be an 
understandable and le g itim a te  hum an a c tiv ity  (G ro f 2000, p.217).
A lth o u g h  there are va rious in te rp re ta tions  o f transpersonal psycho logy, T a rt
(1992), R ow an (1993), W ilb e r (2000) h o ld  w e m ust accept tha t w e are a ll s p iritu a l
beings. The question then arises, w o u ld n 't the title  's p iritu a l psycho logy ' be m ore
appropria te? R ow an (2002) suggests th a t transpersonal is a m ore c lea rly  de fined
te rm  because it  is be tte r stated than s p ir itu a lity  and m ore w id e ly  researched, and
cites refereed jou rna ls  in  the subject such as Journa l o f T ranspersonal Psychology
(Edw ards 1999) w here i t  was de fined  as:
the system atic s tudy o f non  o rd in a ry  states o f consciousness especia lly 
w hen such states m ay be considered re lig io u s  o r m ystica l experiences and 
the m odels o f hum an pe rsona lity , b e lie f systems and therapeu tic practices 
th a t are p e rtin e n t to  such states (Edw ards 1999, p.4).
H ow ever, Benner (1988) suggests th a t the psycho log ica l and the s p iritu a l are 
in te rw o ve n  and o ften  cannot be separated and th a t w e need to  address the w ho le  
person as a 'p sych o -sp iritu a l u n if  and he suggests tha t the w o rd  'psycho- 
s p iritu a l' can be used as an a lte rna tive  to  'transpersona l' (Benner 1988).
The m a in  focus o f p sych o -sp iritu a lity  in  th is  thesis is the deve lopm ent o f the 
s p iritu a l Self-awareness, and in  com m on w ith  transpersonal psycho logy 
(Fontana 2001) i t  deals w ith  aspects o f the in d iv id u a l beyond the personal state. 
H ow ever, a lthough  there are m any s im ila ritie s  betw een transpersonal and
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p sycho -sp iritua l practices, n o t every transpersona list open ly embraces the w o rth  
o f subtle  energies, in tu itio n  and the psychic, n o r do  they alw ays u tilis e  them  as 
an in te g ra l p a rt o f its  lea rn ing . P sych o -sp iritu a lity  can d ra w  on and acknow ledge 
practices outside the psycho logy re m it, such as ancient ritu a ls , m ed ita tion , 
chan ting and yoga.
2.2.4. Consciousness Psychology:
In  the p u rs u it o f s p iritu a l se lf deve lopm ent, can there be an effective  m ap o f 
s p ir it to  assist the process? Susanne C ook-G reuter (2000) 4 tie rs  p f deve lopm ent 
fo llo w s :
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Fig. 5. Four T ie r M ode l o f H um an  D evelopm ent Correspondence o f Levels o f 
M in d  and Ego Stages in  the F our T ie r M ode l
4 T iers o f D evelopm ent 
Stages
(Miller & Cook Greuter: Wilber)
Leve l o f M in d  
(Alexander et al)
Ego D evelopm ent 
(Loevinger;Cook-Greuter)
IV . P ostpostconventional U n ity  Consciousness Transcendent self 
Ego-Transcendent R efined cosm ic
Consciousness.
III. P ostconventional o r 
P ostform al
Ego U n itiv e
C onstruct A w are
F ee lings/ in tu itio n A u to n o m o u s / in teg ra ted  
M ature , connected se lf 
In d iv id u a lis tic
E. C onventiona l In te lle c t
M in d
C onscientious 
Separate, in d iv id u a l 
self.
Self aware, 
C on fo rm is t 
C om m unal se lf
I. P reconventional Desires S e lf-p ro tective
se lf
B e h a v io r/ senses 
Physica l w o rld
Im p u ls ive
Presocial
U n d iffe re n tia te d
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There is n o t a necessity to  investiga te  the w ho le  o f th is  m odel; I  d ra w  a tten tion  to  
it  here p a rtic u la rly  fo r w h a t C ook-G reuter calls the 'C onstruc t A w are  Ego Stage'. 
In  short, she is saying tha t everyone develops to  the second stage, nam ed 
conventiona l, b u t at some p o in t there m ust be some deconstruction  w here the 
in d iv id u a l comes to 're ject the o ve ra ll stands o f the systems th in k e r' (Cook- 
G reu ter 2000):
By tu rn in g  fu rth e r in w a rd , they s ta rt to  see th ro ugh  th e ir ow n  thoughts 
and language habits and become aw are o f the p ro fo u n d  sp lits  and 
paradoxes in he ren t in  ra tio n a l though ts, in  m any w ays they in d iv id u a lly  
red iscover the d ic tu m  th a t the m ap is n o t the te rrito ry  (C ook-G reuter 
2000, p.234).
G reu ter calls these people the 'C ons truc t A w are  in d iv id u a ls ' w ho  consciously
experience the 'ego's clever and v ig ila n t m achinations at se lf p reserva tion  and
the ego is  fu lly  aw are o f its  ow n  defensive m anoeuvres'. The in d iv id u a l needs to
come to  th is  stage where:
The ego becomes transparent to  its e lf ... A t th is  stage they consciously 
uncover and face th e ir o w n  h a b it o f m in d  and heart based on m em ory and 
life  long  c u ltu ra l re in fo rcem ent and a m p lifica tio n  rea lis in g  the b an kru p tcy  
o f one autom atic w ay o f m eaning w h ich  can be p ro fo u n d ly  d istressing 
and fru s tra tio n  (C ook-G reuter 2000, p.235).
I t  is the deconstruction  o f be lie fs, though ts and social patterns b y  psycho­
s p iritu a l students tha t is though t to  be an im p o rta n t p a rt o f the process o f 
un fo ldm en t. W hen th is  occurs a great deal is  happening w ith  the in d iv id u a l, b u t 
hav ing  'p ro fo u n d  s p lits ' can create u nce rta in ty  and fear. A cco rd ing  to  N obe l 
Laureate Iliy a  P rigogines (G ordon 2003) change and un ce rta in ly  is inhe ren t in  
cosm ic expression and H eiegger (H u n t 2003) proposed tha t the au then tic  se lf is 
tha t w h ich  is aw are o f the a m b ig u ity  and unce rta in ty  o f its  existence. S im ila rly  
B u ddh is t though t (R inpoche 1992) says th a t the p rim a ry  cause o f hum an
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su ffe rin g  is the persisten t b e lie f in  perm anence. C ook-G reuter's research states 
the process o f self-awareness deepens and reasoning becomes fu rth e r 
d iffe re n tia te d  at the C onstruct A w are  stage and access to  in tu itio n , b o d ily  states, 
fee lings, dream s, a rchetypa l and o the r transpersonal m a te ria l increases. She also 
states tha t tow ards the end o f the g ro w th  tra jecto ry  in  the personal 
representationa l rea lm  people w elcom e ins igh ts  fro m  these experiences ra the r 
than defend ing  against them  (C ook-G reuter 2000). C ook p ropounded  th a t w hen 
people welcom e these in tu itio n s  and in s igh ts  they can become an active to o l and 
m ap in  th e ir ow n  deve lopm ent, and in tu itio n  becomes th e ir o w n  personal 
teacher. I f  a pe rio d  o f un ce rta in ly  is a lm ost inev itab le  fo r s p iritu a l 
transfo rm ation , and in tu itio n  is no ted  to  he lp , using  in tu itio n  th ro u g h o u t the 
s p iritu a l deve lopm ent process m ig h t seem preferab le  and desirable.
2.2.5. In tu itio n :
The argum ent against in tu itio n  is th a t i t  is  unp red ictab le  and un re liab le . DePaul, 
Ramsey (1998) cite m any cases o f apparen tly  inco rrect in tu itio n s  and P errig  
(2000) takes u p  th is  a rgum ent asking h ow  w e can deal w ith  the inconsistency 
tha t
in  one type  o f in ve s tig a tio n  in tu itio n  is  considered to  be irra tio n a lity  
serving  as the source fo r e rro rs in  judgem ent w h ile  in  ano ther series o f 
studies in tu itio n  guides people to  correct responses o r to  detect coherence 
they cou ld  n o t id e n tify  (P errig  2000, p.110).
H e goes on to  say tha t it  has been d iscovered th a t 'in tu itio n  is be tte r su ited  in  a 
context o f d iscovery than  in  a context o f ju s tific a tio n '. H ow ever, in tu itiv e  
in fo rm a tio n  can be seen as eccentric in  nature , as i t  ra re ly  fo llo w s  any set m ode l 
o r fo rm a t. So g iven  the u n ce rta in ty  o f th is  subject, w h y  choose in tu itio n  as a
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nav iga to r fo r a s p iritu a l Self-awareness program m e? Is it  a re liab le  source o f
tru th?  I t  cou ld  be argued there are m any be tte r w ays to  fin d  one's s p iritu a lity ;
fo llo w in g  a re lig io u s  practice, o r fin d in g  an authen tic s p iritu a l teacher, fo r
instance. A n o th e r c ritic ism  is th a t in tu itio n  is de te rm in is tic  (Epstein 1992) and
therefore does n o t g ive  the in d iv id u a l room  fo r free w ill o r expression. H ow ever,
the reverse cou ld  ju s t as easily be argued, because as in tu itio n  comes d ire c tly
fro m  the person in  the m om ent, the in d iv id u a l is  therefore free to  choose th e ir
o w n  d irec tio n . T a rt (1992) says:
M any s p iritu a l psychologies conceive o f in tu itio n  as one o r m ore p o w e rfu l 
cogn itive  facu lties th a t w o rk  on  p rin c ip le s  o ther than lo g ica l ra tio n a lity , 
and tha t w o rk  ou tside  o f conscious awareness ... fu rth e r in tu itio n  is seen 
as som ething th a t can be cu ltiva te d  and as som eth ing tha t can g ive  a m ore 
p ro fo u n d  understand ing  o f m any th ings o ther than reason (Tart 1992, 
p.94).
This idea th a t in tu itio n  can be cu ltiva te d  is n o t com m on and one tha t has ra re ly  
been addressed, b u t it  cou ld  be argued th a t lik e  any q u a lity ; m enta l, phys ica l o r 
in te lle c tua l, i t  m ust be possible fo r i t  to  be tra ined  and developed.
De Q uincey (2000) draw s a tte n tio n  to  research on  ind igenous peoples and notes
tha t p r io r to  conquest people w o rke d  w ith  w h a t 'fe lt ' r ig h t; how ever, once reason
is in troduced , 'fe e lin g  strives to please and the resu lt: o b lite ra tio n  o r suppression
o f lim in a l consciousness b y  reason' (De Q uincey 2000). Q uo ting  fro m  S tand ford
an th ropo log is t R ichard Sorenson's (1998) paper he notes:
Tribes liv e d  w ith  a h e a rtfe lt rapprochem ent based on in teg ra ted  tru s t -  a 
sensual in tu itiv e  ra p p o rt betw een the people. T he ir com m unica tion  was 
spontaneous, open and honest. For them  truth-talk was affect-talk because 
it  o n ly  w o rked  w hen personal fee lings w ere above boa rd  and accurately 
expressed w h ich  requ ires transparency in  asp ira tion , in te rest and desires 
(De Q uincey 2000, p.13).
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This does no t m ean th a t reason was n o t in  existence in  some fo rm  before the
a rriv a l o f W estern m an, b u t if, as th is  suggests, there is  some tru th  tha t 'lo g ic  and
reason' can seek to  please and consequently d is to rt one's actions, the person
stops be ing  honest to  them selves and others. A u th e n tic  s p iritu a l Self-awareness
is th o u g h t to  requ ire  openness. W e need there fo re  to  ask w h a t stands between
o u r tru ths? The educa tiona lis t Peters (1973) te lls  us:
O u r w ishes and fears lim it  h o w  w e see the w o rld  ... I f  th is  becomes too 
s truc tu red  in  term s o f o u r o w n  personal w ishes and fears, i t  can lead to  
w indow less tunne l v is io n , to  a peep-hole on the w o rld  de term ined by o u r 
ow n  preoccupations (Peters 1973, p.109).
I f  fear lim its  o u r w o rld , cou ld  it  c loak o u r tru th , and i f  so m ig h t i t  a ffect ou r 
com m unications w ith  the in n e r be ing  o r self? I f  w e th ro w  lig h t on  o u r fears, 
negative patterns and assum ptions cou ld  i t  b rin g  us closer to  o u r in n e r se lf and 
enable contact w ith  o u r in n e r being? Accessing in tu itio n  is th o u g h t to  p ro v id e  a 
re a d ily  accessible decis ion-m aking  to o l w h ich  m ig h t a id  the process o f u n ve ilin g  
aspects o f se lf th a t cloak the core o r tru e  self. A n d  even i f  som etim es th is  tu rns  
o u t to  be incorrect, i t  is  one's ow n  decis ion  m ade in  awareness. D ecisions b o rn  
o u t o f lo g ic  can ju s t as easily tu rn  o u t to  be incorrect. H ow ever, ju s t as there are 
d iffe re n t types o f in te lligence  (Vaughan 1979) I  suggest there are d iffe re n t types 
o f in tu itio n  (R ow an 1993) rang ing  fro m  the an im a l s u rv iv a l in s tin c ts  to  the 
h ighest o r deepest leve l; the in  {net) tu itio n , o r the in n e r au then tic  na ture  and 
voice o f s p irit.
R e fe rring  to  the in n e r nature , M aslow  (1971) suggests it  is:
cloaked and weak, i t  persists unde rg round , unconsciously, even though  
den ied and repressed ... I t  speaks so ftly  b u t i t  w ill be heard, even i f  in  a 
d is to rte d  fo rm  ... I t  has a dynam ic force o f its  ow n  pressing alw ays fo r
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open u n in h ib ite d  expression. Th is force is one m a in  aspect o f the w ill to  
hea lth , the urge to  id e n tity . I t  is  th is  th a t makes psychotherapy, education 
and self im provem ent possib le in  p rin c ip le  (M aslow  1971, p.192).
So h o w  can w e hear th is  so ft in n e r voice tha t o ften  is obscured? Can re lig io us
notions gu ide  us through? Can lo g ic  d iscern its  e lusive nature? In tu itio n  m ay n o t
be a ll tha t is needed fo r th is  task b u t i t  m ig h t g ive  access to  th is  in n e r sense.
Therapy as P art o f P svcho-sp iritua l process:
M ystics th ro u g h  the ages (H u n t 2003) concur th a t dep th  in s ig h t and in tu itio n
comes in  the s p iritu a l u n fo ld m e n t process and can, w ith  care, be u tilis e d  to  assist,
n o t h inde r, the jou rney. Rogers (1994) says:
A s a psycho log ica l fu n c tio n , lik e  sensation, fee ling  and th in k in g , in tu itio n  
is a way of knowing. W hen yo u  kn o w  som ething in tu itiv e ly , i t  has the rin g  
o f tru th ; ye t o ften  w e do n o t know , w h o  w e know , w h a t w e kn o w  ... 
lea rn ing  to  use in tu itio n  is le a rn in g  to  be y o u r ow n  teacher. (Rogers 1994, 
p.37)
Can th is  'sense o f k n o w in g ' o r h ighe r in tu itiv e  know ledge re a lly  be em ployed to  
act as the p ilo t w h ich  d rives the person fo rw a rds  enabling be tte r understand ing  
o f them selves and assisting th e ir ow n  s p iritu a l transform ation? A n d  can it  g ive  a 
person a be tte r connection and understand ing  o f th e ir in n e r s p iritu a l nature? I f  
so, w here do w e sta rt to  fin d  th is  e lusive in n e r nature? M aslow  (1971) suggests 
that, in  the m a jo rity  o f in d iv id u a ls  the in n e r na ture  is there unconsciously and 
tha t i t  can be obta ined b y  a state o f stillness. B u t how  does the in d iv id u a l ob ta in  
the requ ire d  state o f stillness to  perceive the in n e r nature? I f  w e take the m ystica l 
approach, m aking  a connection w ith  the in n e r o r h ighe r se lf m ay requ ire  us to  
uncover o r d issolve the ve ils  th a t obscures contact. To assist th is , Transpersonal 
m ethods (A ssag io li 1980) are be lieved  to  m ove and dissolve these ou te r persona
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and lo w e r se lf to  assist the process b u t in  the past th is  has been la rg e ly  le ft to  
therapies.
Recently in teg ra ting  s p iritu a lity  and psychotherapy has become a s ig n ifica n t 
area o f in te rest (Tan 2003) and one o f the reasons fo r th is  cou ld  be th a t the 
in d iv id u a l's  s p iritu a l jo u rn ey is  n o t a lw ays s tra ig h tfo rw a rd  and affects the 
students in  ve ry personal ways. The g ro w in g  lite ra tu re  reflects tin s  and suggests 
some fo rm  o f therapeu tic in p u t in  the le a rn ing  process. Q uo ting  W h itm ore  (1986) 
S u therland says:
The s p iritu a l pa th  and the therapeu tic  pa th  do n o t con trad ic t each other, 
in  fact they com plem ent each o ilie r  b e a u tifu lly ; here the the rap is t has tw o  
roles. One is the ro le  o f psycho therap ist w h ich  w e a ll kn o w  of. The o ther 
belongs to  the p riest, the teacher, the s p iritu a l gu ide. In  the past w e w e n t 
to  one o r the other. In  transpersonal the rapy there is a fu s io n  o f the tw o  
ro les (Sutherland 2001, p.387).
One cou ld  argue tha t com bin ing  the ro les o f psycho therap ist and p rie s t w o u ld  
present a ll sorts o f problem s, n o t least o f a ll because how ever good the tra in in g  
o f the therap ist, i t  m ig h t n o t p ro v id e  them  w ith  the s p iritu a l d isp o s itio n  to  take 
on the ro le  o f p rie s t o r s p iritu a l d irec to r. W est (2000) quotes Gergen (1996) w h o  
suggests that:
W ith  the disappearance o f com m unities ... therapeu tic com m un ity  has 
eve ry th ing  to  gain. I t  is  a requ irem en t o f postm odern cu ltu re . W e stand in  
fo r lo s t com m unities, lo s t friends, lo s t in tim a tes and tha t I  th in k  is  h ig h ly  
understandable to  the cu ltu re  (W est 2000, p.37).
W hereas there is lit t le  d ispu te  in  the va lue  o f therapy, is i t  re a lly  possible tha t 
therapists m ay also 'stand  in ' fo r  lo s t re lig io ns  and faiths? I t  m ig h t be argued th a t 
a fo rm  o f s p iritu a l education th a t embraces aspects o f psychotherapeutic practice 
is n o t so su rp ris in g  in  th is  postm odern  c lim a te  (G iddons 2002), b u t th is  fu s io n  o f
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ro les m ig h t m ake some uneasy. For instance w o u ld  th is  m ean th a t s p iritu a l 
teachers (Forbes 2003) need to  be psychotherapists as w e ll?  P rev ious ly , 'be ing  
s p iritu a l', has been le ft to  organised re lig io n s  and the concept o f lea rn ing  to be 
y o u r ow n  teacher, w h ich  stands at the heart o f contem porary s p iritu a lity , equa lly  
does n o t seem to  lend its e lf to  the use o f a therapy. H ow ever, em p loy ing  
therapeu tic  m ethods in  p sych o -sp iritu a l le a rn ing  m ig h t assist the studen t to  
understand them selves.
O ver the last 50 years w ith  the upsurge o f in te rest in  transpersonal psycho logy, 
and psychotherapy, together w ith  a m uch  greater awareness o f o the r cu ltu ra l 
re lig io u s  practices, the im portance o f the person is be ing  acknow ledged and i t  is 
increasing ly though t tha t the m ore hea lthy concentra tion on the self, fa r fro m  
rem oving  the person fro m  G od o r s p ir it becomes the ve ry means th a t a llow s a 
firs t hand com m unica tion  w ith  a h ighe r pow er. The Self therefore  takes centre 
stage in  o u r observa tion and in q u iry  and know ledge  o f some aspect o f 
psycho logy m ay n o t ju s t be an advantage; i t  m ig h t be a necessity.
In  a s tudy o f in tu itio n  in  psychotherapy Rea (2001) id e n tifie s ;
a phase o f le ttin g  go d u rin g  w h ich  the pa rtic ip an ts  have: a sense o f release 
o f se lf co llecting  and q u ie tin g  o f the in te rn a l chatter o f th e ir though ts and 
fee lings w h ich  in  tu rn  enables them  to  access, 'in tu itiv e  lis te n in g '.
In tu itiv e  lis te n in g  is  characterised b y  the absence o f any precise in te n tio n , 
o r research o f a de fined  goal. O n the con tra ry  it  is  be ing open enough to 
le t the unexpected come, in  a re laxed, detached lig h t. I t  does n o t in vo lve  
any e ffo rt, i t  is peaceful, w a itin g , pa tien t, w h ich  is n o t expecting anyth ing  
in  p a rticu la r (Rea 2001, p.100).
This passage poses a couple o f in te res tin g  po in ts , firs tly , i t  seems to  suggest the 
need fo r some fo rm  o f m e d ita tio n  o r q u ie t con tem pla tion  to  a llo w  the in tu itio n  to
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be heard. Secondly, i t  prom otes the question  tha t as any le tt in g  go ' o f n e g a tiv ity  
can be ve ry  psycho log ica lly  messy and uncom fortab le , th is  be ing the case, 
someone u n tra in ed  in  the psycho log ica l process m ay e ithe r n o t be able to  assist 
o r m ay even exacerbate the prob lem . Th is prom otes the argum ent fo r some 
psycho log ica l in p u t. Nonetheless, fo r any fo rm  o f s p iritu a l deve lopm ent it  
lo g ic a lly  m ust requ ire  th is  to  be balanced b y  someone w ith  some in -d e p th  
s p iritu a l know ledge.
P sychologica l and s p iritu a l w o rk  has u sua lly  dea lt w ith  d iffe re n t levels o f hum an
existence. M aslow  (1999) says
people are p roducts  o f th e ir b io lo g ica l structures and th e ir environm ents, 
pe rsona lity  has come to be regarded as the in d iv id u a lity  th a t emerges 
fro m  the in te ra c tio n  betw een a b io lo g ica l organ ism  and a social and 
phys ica l w o rld  ... p e rson a lity  consists o f in d iv id u a l observable behaviou r 
(M aslow  1999, p .xxx iv ).
B u t as M aslow  h im se lf in vestiga ted  w e are m uch  m ore than  th is  and though  w e 
m ay have established patterns o f behaviours, these are th o u g h t capable o f 
change. A rg u a b ly  the pe rson a lity  p a rt o f ourselves is n o t the core, rea l o r 
au then tic  self, and i t  m ig h t m ask o r confuse o u r deeper connections, needing 
care fu l teasing o u t w ith  the he lp  o f an expert.
Psychologica l in q u iry  addresses personal m eaning, and s p iritu a l practice  looks
beyond o u r o rd in a ry  hum an concerns tow ards the rea lisa tion  o f the u ltim a te .
W elw ood (2000) suggests that:
P sychological w o rk  m ig h t serve as an a lly  to  s p iritu a l p ractice  b y  he lp ing  
to  shine the lig h t o f awareness in to  a ll the h id d e n  nooks and crannies o f 
o u r cond itioned  pe rson a lity , so th a t it  becomes m ore porous, m ore 
perm eable to  the la rge r be ing  th a t is its  g round . O f course w h a t I  am
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describ ing  here is a speda l k in d  o f psycho log ica l se lf in q u iry , w h ich  
requ ires a la rge r fram ew ork , understand ing  and a im  than  conventiona l 
psychotherapy. I  am  hesitan t to  ca ll th is  psychotherapy at a ll, fo r the w o rk  
therapy has connotations o f pa tho logy and cure th a t place i t  in  a m edica l 
ra the r than transfo rm ative  context (W e lw ood 2000, p.196).
W elw ood is  describ ing some fo rm  o f loosening effect on the w ho le  psyche, 
possib ly  in  lin e  w ith  the classic n o tio n  o f the d isso lu tio n  o f the V e ils  o f illu s io n ' 
o r in  contem porary parlance 'u n fo ld m e n t' b u t, as he says, th is  needs a special 
k in d  o f therapy. So can p s ych o -sp iritu a lity  m a rry  the necessary elem ents fo r the 
task?
A u s tin  (2000) also suggests the n o tio n  th a t as the lo w e r aspects o f se lf d issolve, 
the h ighe r o r in n e r se lf emerges g iv in g  access to  an in n e r kn o w in g  n o t based on 
le a rn t know ledge  b u t on a h ighe r state. H e also re lays the d iffe re n t state o f 
consciousness w hen an 'awareness aw akened to  th is  w o rld  is tra n s fig u re d '. 
A u s tin  (2000) says th a t basic elem ents now  perceived afresh seems exem pt fro m  
any desires and d is to rtio n  o f the o ld  in tru s iv e  self. W hen th e ir perceptions are 
u n ve iled  they y ie ld  the im pression  o f be ing  d ire c tly  in  touch w ith  the m ore 
in trin s ic  qua lities o f o ther tilin g s .
W elw ood (2000) critic ises the s p lit betw een the s p iritu a l and w o rld ly  life  ca lling
fo r w h a t he describes as 'p sych o -sp iritu a l in te g ra tio n '.
The increas ing ly  desperate s itu a tio n  o f the p lane t th a t hum an beings are 
ra p id ly  destroy ing  cries o u t fo r a new  k in d  o f p sycho -sp iritua l in te g ra tio n  
w h ich  has o n ly  ra re ly  existed before nam ely, an in te g ra tio n  betw een 
lib e ra tio n  the capacity to  step beyond the in d iv id u a l psyche in to  the la rge r 
non  person space o f pu re  awareness and person tran sfo rm a tion  ... thereby 
fu e llin g  the deve lopm ent o f a fu lle r  rich e r hum an presence th a t cou ld  
fu lf il the s t ill unrea lised p o te n tia l o f life  on  th is  earth  (W e lw ood 2000, 
p.197).
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concept, as is using  in tu itio n  and psych ic facu lties fo r personal and s p iritu a l
g row th . B u ddh is t doctrine  (H anh 1988) in  p a rtic u la r is ve ry  suspicious o f th is ,
b u t un favou rab le  a ttitudes exist in  o ther fa iths , w ith  some factions o f C h ris tia n ity
s t ill seeing any psychic pe rcep tion  to  be e v il, ig n o rin g  the fact th a t any
com m unica tion  w ith  G od cou ld  be considered some fo rm  o f extra-sensory
perception. I f  w e are ta lk in g  about lo w e r fo rm s o f psychic w o rk , th a t m ay in fla te
the ego and consequently lead people aw ay fro m  th e ir s p iritu a l depth , I  have
some sym pathy w ith  the caution. Schlam n (2001) echoes these concerns:
W h ile  he (Wilber) is im pressed by  the som atica lly  based, ecstatic 
experiences o f yog is and shamans (o ften  accom panied b y  extrao rd ina ry, 
paranorm al pow ers over the law s o f tim e  and space) o f psych ic leve l 
m ystic ism , he regards them  as o n ly  the expression o f an instrum en ta l, 
tra n s itio n a l phase o f s p iritu a l deve lopm ent, to  be passed th ro u g h  as 
q u ic k ly  as possible (Schlam m  2001, p. 17).
As m uch as any stage o f deve lopm ent is n o t perm anent I  w o u ld  concur; 
how ever, th is  does n o t take in to  account the d iffe re n t levels o f psychic and 
in tu itiv e  awareness as there is  a b ig  d iffe rence  betw een the lo w e r fo rm s o f 
in s tin c tu a l in tu itio n  and the h ighe r fo rm  th a t encompasses a p ro fo u n d  sense o f 
the s p iritu a l.
2.2.6. Self in  S p iritu a l Practice:
I t  was W illia m  James (1982) w h o  firs t p ro v id e d  the end u ring  conceptua lisa tion o f 
id e n tity  deve lopm ent nam ing  'th e  m ate ria l, the social and the s p iritu a l as aspects 
o f se lf'. James described, th is  as the 's p ir itu a l m e':
The true , the in tim a te , the u ltim a te , the perm anent m e w h ich  I  seek .. .the 
core and sanctuary o f o u r life . I t  m ay be understood as s tric tly
This combination of the psychological and the spiritua l is a relatively new
72
psycho log ica l and p h ys io log ica l process b u t also m ore m etaphysica l 
exp lana tion  p ro v id e d  th ro u g h  the concept o f the s o u l... U nderstand ing  
the na ture  o f the k n o w in g  creating and connecting T  m ay also requ ire  the 
idea o f a sou l (P o ll, S m ith  2003, p. 130).
The H ebrew  w o rd  fo r sou l -  nephesh - is m entioned 754 tim es in  the O ld  
Testam ent, b u t it  has no consensus d e fin itio n  and a lthough  one o f its  m eanings is 
breathe, i t  is though t the sou l un ites w ith  the d iv in e  s p ir it and is therefore  seen as 
an im p o rta n t com ponent in  m a in ta in in g  a state o f w e llbe ing  (H e in tzm an  2000).
In  the N e w  Testam ent the w o rd  psyche w h ic h  o rig in a lly  m eant 's o u ! appears 
freq uen tly . H ow ever, i t  was P lato w h o  gave us the n o tio n  o f 'th e  d iv in ity  o f the 
soul, its  im p riso nm e n t in  the body and its  need to  purge  its e lf o f a ll b o d ily  desire 
(Beck 2003). W hether o r indeed h o w  w e have to  'p u rg e ' ourselves is debatable, 
b u t the n o tio n  o f u ltim a te  tru th s  is s t ill a live  w ith in  the p sycho -sp iritua l 
m ovem ent.
W ith  the triu m p h  o f dem ocracy ove r a u th o rita ria n ism  post W o rld  W ar Tw o and 
the deve lopm ent o f the a lready established b e lie f in  the s p iritu a l and m ora l 
goodness, in d iv id u a l sa lva tion  was p rom ised  th ro ugh  the lib e ra tio n  o f self and 
in  th is  clim ate C arl Rogers (1994) and A braham  M aslow  (1971) w ere able to  
convey:
the concept o f se lf a c tua liza tio n  as the d ire c tio n a l tren d  ev iden t in  a ll 
o rgan ic and hum an life . The urge  to  expand, extend, deve lop, m ature, the 
tendency to express and activate a ll the capacities o f the organ ism  (Van 
Schoor 2000, p.438).
H ow ever, these ideas came unde r c ritic ism  w ith  people ca rica tu ring  the 
em phasis on  self to  be some so rt o f 'na rc iss is tic  p reoccupation '. M aslow  (1971) 
states:
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se lf was n o t some se lf subsistent iso la ted  ego b u t a p o ten tia l, a tendency 
and th a t as i t  develops becomes an ever m ore open engagem ent w ith  the 
w o rld  and others ... w ith o u t exception se lf-actualized people are deeply 
in vo lve d  w ith  la rge r causes beyond them selves (Aanstoos 2003, p. 125).
By th is  token, the deve lopm ent o f Self, as opposed to  being self-obsessed, w o u ld  
u ltim a te ly  take the in d iv id u a l tow ards h ighe r aspects o f Self and G od. O thers 
concur: M aslow 's  (1971) concept o f 'S e lf-actua lisa tion ' is s im ila r to  the m ystica l 
idea o f a pa thw ay to  s p iritu a l illu m in a tio n . Th is n o tio n  is also echoed in  
G u rd jie ff's  'se lf rem em bering ', Jung's 'in d iv id u a tio n  o f Se lf', A lm aas’ 'personal 
essence' and M aslow 's 'se lf-ac tua lisa tio n ' (H u n t 2000). H ow ever, K u hm  (2000) 
com pla ins o f the arrogance o f hum an is tic  ideals and says i t  is  based on 'irra tio n a l 
fa ith  in  the lim itle ss  pow er o f hum ans to  dom inate  the w o rld ' (K uhm  2000). 
W hereas i t  is ce rta in ly  tru e  tha t inhe ren t in  hum an is tic  psycho logy is the n o tio n  
o f hum an po ten tia ls , th is  how ever, in  itse lf, does n o t au tom a tica lly  suggest one 
w o u ld  have 'lim itle s s  p o w e r' n o r th a t one w o u ld  w a n t 'w o rld  d o m in a tio n ', b u t 
ra th e r refers to  m astery o f Self, w h ich  is th o u g h t to  instiga te  greater 
understand ing  o f others and a greater p rope ns ity  to  engage in  the good o f a ll 
m ankind .
D anie ls (2001) also has de live red  an attack on the concept o f S e lf-actua lis ing
suggesting it  m ig h t advocate an 'in d iv id u a lis tic  se lf seeking approach to  life  and
a concern w ith  p u re ly  personal g ra tific a tio n ’ a lthough  he adm its th a t M aslow
does n o t im p lic itly  say th is . H e describes M aslow 's  p reoccupation w ith  m ystica l
experience re flec ting  that:
a D ionys ian  i.e. n o n -ra tion a l im p u ls ive  and rom an tic  bias th a t ac tive ly  
encourages ...em o tiona l excess and a n ti in te lle c tua lism  (D aniels 2001, 
p-19).
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W hereas I  have some sym pathy w ith  w h a t m ig h t be seen as the excesses o f se lf­
s p iritu a lity , I  cannot subscribe to  the n o tio n  th a t one has to  embrace o n ly  the 
D ionysians' n o n -ra tio n a l, in tu itiv e  ideas o r indeed ju s t the A p o llo n ia n , i.e. 
ra tio n a l, o rd e rly  ones. A s M aslow  re lays in  h is 'h ie ra rchy  o f needs' (M aslow  
1971), people are m u ltiface ted  and have m any com plex aspects o f self. Therefore 
the argum ent be ing m ade here is: w h y  can 't w e embrace both? The ra tio n a l m in d  
is p ro fo u n d ly  use fu l to  us and can m o n ito r o u r excesses and, a lthough  the 
in tu itio n  m ay seem im pu ls ive , i t  has an im m ediacy th a t lo g ic  and ra tio n a lity  
ra re ly  p rov id e . I t  m ay be perceived to  be som etim es defective, b u t then so can 
the lo g ica l m ind .
D anie ls (2001) is also concerned b y  w h a t he see as the 'idea ls  o f a life ' and ye t is i t  
n o t deem ed tha t ideals and v is ions push  o u t the boundaries a llo w in g  the hum an 
race to  progress tow ards greater potentia ls? H e says th a t 'th e  concept o f self 
actua lisa tion  m ay easily encourage hedonism , crude p h ys ica lity  and a 
preoccupation  w ith  th a t se lf'. W hereas i t  m ig h t be true  tha t, lik e  a lm ost anyth ing , 
i f  taken to  extrem es i t  w ill have extrem e consequences, b u t Rogers (Rhoades, 
M cFarland 2000), be lieved th a t w ith  a se lf-actua lisa tion  process in d iv id u a ls  
become m ore ’self responsible, creative  and fle x ib le '.
The p rob lem  fo r me w ith  M aslow 's  concept o f S e lf-actua lisa tion is th a t i t  does 
n o t go fa r enough in to  the h ighe r and h ighest reaches o f se lf w here  the 'se lfish , 
egoic and hedon istic  tendencies' th a t understandab ly w o rry  D anie ls and others, 
m ig h t be le ft beh ind . H ow ever, M aslow  h im se lf recognised tha t there w ere 
h igher, s p iritu a l o r transpersonal leve ls o f m an (Soudkova 2002), and fu rth e r
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reaches o f the se lf to  be discovered. I t  was o u t o f the tenet o f hum an is tic  
psycho logy ( 'th ird  fo rce ') tha t transpersonal (o r 'fo u rth  fo rce ') psycho logy grew , 
w ith  A braham  M aslow  (1971) be ing  a m a jo r in fluence  in  tha t tra n s itio n .
The o rth odox  fa iths are also genera lly  th o u g h t to  be uncom fortab le  w ith  w h a t 
they see as se lf-serving  s p ir itu a lity  b e lie v in g  tha t because i t  is self-based i t  is 
therefore  at odds w ith  God. P araphrasing M aslow  (1971) the w o rd  self seems to  
'p u t people o f f  and therefore is  'o fte n  helpless before the p o w e rfu l lin g u is tic  
h a b it o f id e n tify in g  self w ith  selfish'. In  some circles, any m en tion  o f self becomes 
a lm ost a heresy o f the C h ris tia n  va lue  to  'lo ve  th y  ne ighbour', seem ingly 
fo rg e ttin g  the next p a rt o f the phrase is7 'as th yse lf'. A lso  the C h ris tia n  em phasis 
on  com passion fo r the w eak o ften  overrides acknow ledging the p o s itive  aspects 
w ith in  us and 'generates ha tred  fo r the s trong '. This fear o f godliness th a t comes 
w ith  m a tu rity  stands at the heart o f acknow ledg ing  the in d iv id u a l's  great 
im portance in  the s p iritu a l deve lopm ent process. In  p sycho -sp iritua l practice 
(Soskin 2003), self-respect and se lf-love  are n o t though t to  rem ove the person 
fro m  G od b u t ra the r become the ve ry  means b y  w h ich  a firs t-h a n d  
com m unica tion  w ith  a h ig h e r pow e r is reached, and fro m  tha t, i t  is  be lieved tha t 
em ancipation and autonom y can occur
2.2.7. The N e w  Age:
The te rm  N ew  Age was created b y  the G erm an ph ilosopher, Schm alenbach 
(Possamai 2000) in  the 1920s b u t i t  lacks a clear d e fin itio n . Nonetheless, the N ew  
Age genera lly is seen to  prom ote  the concept o f the im portance o f se lf as a w ay to 
h ighe r know ledge. Heelas (1996) re lays th a t as:
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an in te rn a lize d  fo rm  o f re lig io s ity  the new  age is de tra d itio n a lize d . Tha t is 
to  say autonom y and freedom  are h ig h ly  va lued, and a u th o rity  lies w ith  
the experience o f the se lf o r m ore b ro a d ly  the n a tu ra l rea lm  so new  agers 
attach great im portance to  the se lf e th ic  (Heelas 1996, p.29).
Possamai (2000) has exp lored the p o ss ib ilitie s  o f the N ew  Age be ing  a c u lt and
h is research fo u n d  th a t i t  is  n o t a re lig io u s  m ovem ent and N e w  Agers m ove
th ro u g h  f lu id  ne tw orks ra th e r than  settled collectives. A lth o u g h  some N ew
Agers jo in  cu lts i t  is  noted th a t others also go to  church o r are in te rested  in
B uddh ism  and v is it tem ples. They are n o t a u n ifie d  o rgan isa tion  and o ften  m eet
each o ther in  lectures, w orkshops, conferences and fa irs . Because o f th e ir id ea l to
liv e  fo r, and in  the present, they are classed post-m odern b u t the genesis o f th is
cu ltu re  can p robab ly  be traced back to  the tu rn  o f the last cen tu ry w ith  the
in fluence  o f the Theosophists (see C hapter One). H ow eve r the m ovem ent began
to take shape soon a fte r W o rld  W ar T w o  and accelerated a t the end o f the 1950s
and in to  the 1960s w hen the y o u th  cu ltu re  and the 'a n y th in g  goes' cu ltu re
a rrived . The educa tiona lis t T reve lyan  (Possamai 1999) w h o  had an in flu e n tia l
effect in  the U K  p ro m o tin g  N e w  Age be lie fs fro m  the la te 1940s u p  to  h is death in
1996 stated N e w  A ge concepts:
change m an and yo u  change society. T ry  to  change society w ith o u t the 
in n e r change in  m an and con fusion  w ill be the sole resu lt. (Possamai 1999, 
p.113)
Nonetheless the title  'n e w ' is techn ica lly  incorrect, as m uch o f its  in fluences and
practices are re v is ite d  n o t age-old d isc ip lines:
The N e w  Age is a te rm  used ra th e r im prec ise ly  to  describe a b road  g roup  
o f contem porary m ovem ents, therapies and quasi-re lig ious groups w h ich  
have in  com m on a concern w ith  personal se lf rea lisa tion , lib e ra tio n  o r 
fu lfilm e n t. Some e x p lic itly  d ra w  on Eastern o r o ther non-E uropean 
s p iritu a l tra d itio n s  and m ost cou ld  be described as re jecting  the d u a lis tic
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m ind -bo dy  d is tin c tio n  w h ich  unde rlie s  m uch w estern th in k in g  about the 
hum an person (Sharm a 1992, p.221).
This m ovem ent has u n d o u b te d ly  had a social and c u ltu ra l effect; how ever, in  the
m edia i t  is s t ill com m on to  fin d  reference to  the N e w  Age a longside the 1960s
'a n y th in g  goes' a ttitu d e . To paraphrase R ow an (1993), i t  is  com m on in  N ew  Age
practices fo r one to  be lieve eve ry th ing , accept anyth ing  and n o t question  o r deny
anyth ing . U n fo rtu n a te ly , in  m y experience o f le c tu rin g  and teaching some N ew
Age groups, there is some tru th  in  th is  statem ent. A  s tudy w ith in  the ru b ric  o f
N e w  Age though t, says i t  is
unchurched therapeu tic  re lig io n  practised  in fo rm a lly  and tha t i t  is post 
re lig io us . I t  is  in d iv id u a lis tic  and free o f social pressure and a u th o rity ; the 
gods whose he lp  i t  d raw s upo n  are m ore lik e  accepting frie n d s  than 
p o w e rfu l benefactors (G allagher 2002, p.19).
Th is deroga to ry-sound ing  statem ent is  n o t an unusua l c ritic ism  as contem porary 
s p ir itu a lity  is seen to  rem ove people fro m  the a u th o rity  o f re lig io n  and the safety 
o f a u th o rita tive  leadership.
H e ron  (1998) p icks up  th is  c ritis im  and asks who does the teaching in  th is
apparent free fo r a ll N e w  Age a ttitu d e . H e argues tha t a ltho ugh  one m ig h t need
an experienced teacher to  fin d  a w ay th ro u g h  tire  'th ic k  u n d e rg ro w th  o f egoic
narcissism ', ye t equa lly  a dynam ic teacher cou ld  be though t to be
coun te rp roductive . H e ron  is  p a rtic u la rly  tough  on B u ddh is t teaching w h ich  has
seen some resurgence in  N e w  Age circles:
This k in d  o f induced  s p ir itu a lity  sets u p  dependency w ith  chron ic 
s p iritu a l p ro je c tion  and consequent process to  become subject to 
a u th o rita ria n  d ire c tio n  and in d o c trin a tio n  (H eron  1999 p.115).
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H eron  is scathing w hen ta lk in g  about B u d d h is t type  tra in in g  Schools:
Expressions o f an exc lus ive ly  m ale and r ig id ly  a u th o rita ria n  o rien ta l 
system  in  w h ich  m asters have an a ll p o w e rfu l ro le  im p o rte d  in  the W est. I  
th in k  i t  is  h ig h ly  dub ious m etaphysica lly . I t  is dub ious too  in  the w ay it  is 
used to  le g itim a te  s p iritu a l pow e r ove r people, b y  te llin g  them  w h a t an 
im possib le, unregenerate mess they are in  w ith o u t d ire c tio n  fro m  those 
w ho  c la im  to  kn o w  the road  to  lib e ra tio n . A u th o rita ria n  abuse has ru n  
am ok w ith  the spread o f B uddh ism  in  the U K  and U SA (H eron  1998, p.6).
C lea rly  H e ron  is  n o t enam oured w ith  the re v iv a l o f B uddh ism  and he m ay w e ll 
be correct tha t in  the s tric t O rie n ta l systems they are m ale-dom inated; how ever 
in  m y experience ove r the last tw e n ty  years, firs tly , the re v iv a l o f ancient 
practices has been subdued to  accom m odate W estern m inds and also, fa r fro m  
be ing led  by, o r indeed fille d  by, 'e xc lu s ive ly  m ales' have a heavy percentage o f 
fem ales. Some N e w  Age w rite rs  even active ly  p ropo und  the 'R e b irth  o f the 
G oddess' (B loom  1991) suggesting th a t the fe m in is t m ovem ent is a s p iritu a l 
m ovem ent as w e ll as p o litic a l, because i t  addresses the 'lib e ra tio n  o f the hum an 
s p ir it' b y  hea ling the 'fra g m e n ta tio n ' o f the m ale and fem ale energies w ith in .
h i s p iritu a l practice i t  was be lieved tha t m en p re fe r r itu a l and s tructu re  and
w om en unstruc tu red  and in tu itiv e  styles. B ut, a lthough  m ale p rin c ip le s  have
tended tow ards the g roup  o r trib e  some recent research (M cFadden, Ray 2001)
ind ica tes tha t some w om en va lue  g roup  id e n tity  over in d iv id u a lis m , fin d in g
pow er and agency in  c o lle c tiv ity . I t  is be lieved tha t w om en fin d  s p iritu a l tru th s
th ro u g h  sharing th e ir ow n  experiences and w hereby it  cou ld  be argued tha t
w om en tend to  be m ore genera lly  social:
T h e ir lives and life  stories are m ore com m unal than in d iv id u a lis tic  and 
m ore h e a v ily  popu la ted  th a t the solo quest na rra tive  (M cFadden, Ray
2001, p.201).
   . * , , -*• •
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H ow ever, th is  is con tra ry  to  James F ow le r (M cFadden, Ray 2001), w ho  suggests
tha t w om en's fa ith  depends on socia lis ing , and tha t they are dependent.
C onversely, Ramsey and B lieszbner (M cFadden, Ray 2001) s tro n g ly  c ritic ise  tha t
v ie w  and re lay tha t w om en:
review ed the su ffe rin g  and losses o f the past as w e ll as the joys and 
cu ltiva te d  the present b y  rem a in ing  open to  g ro w th , p u rsu in g  m eaning, 
and re ta in ing  a sense o f h u m o u r about life 's  contingencies (M cFadden, 
Ray 2001, p.206).
The argum ent fo r N e w  Age practices is th a t there is va lue  in  the m u lti-v a ria n t 
spontaneous com ing together o f d iffe re n t fa iths  and practices w h ich  pu ts pow er 
in  the hands o f the in d iv id u a l and fin d  w h a t su its them  best. H ow ever, some 
N ew  Age practices can be d iverse and uns truc tu red  w ith  lit t le  rea l desire to  
in te llig e n tly  exam ine them selves. Therefore I  share some sym pathy w ith  the 
scepticism  tow ards the m ore dub ious N ew  Age practices. Nonetheless, some o f 
the m ore reputab le  therapies in v o lv e d  in  the N e w  Age m ovem ent in c lu d in g  
H om eopathy, N a tu rop a th y  and S p iritu a l hea ling, have gone a lo ng  w ay in  the 
last fe w  years to  b rin g  them selves in  lin e  w ith  p ro fessiona l standards.
2.2.8. S p iritu a l D ire c tion :
W ith  the cornucopia o f d iffe re n t fa iths , be lie fs and cu ltures com ing together,
w here can people fin d  rea l s p iritu a l d irection? S p iritu a l d ire c tio n  (W h itlo ck  2002)
is u su a lly  re fe rred  to  as7 m en to ring , s p iritu a l counse lling o r s p iritu a l guidance:
A n  in te rac tio n  betw een one person, tra ined  to  lis te n  fo r the m ovem ent o f 
G od and another w h o  desires to  deve lop and cu ltiva te  an in tim a te , 
personal re la tio nsh ip  w ith  G od. Th is process requires com m itm ent to  
openness and honesty. The d isc ip lin e  o f s p iritu a l d ire c tio n  uses various 
e n try  w ays fo r in s ig h t and understand ing  in c lu d in g  the im ag ina tion , 
dream s, gospel o r o the r fa ith  stories, m em ories, life  crises and especia lly
8 0
prayer, m e d ita tio n  and theo log ica l re fle c tio n  (T isdale, D oehring , L o rra in - 
P o irie r 2003, p.53).
Tracey describes C h ris tian  s p iritu a l d ire c tio n  as contact w ith  a h ig h e r pow er and 
he describes classes tha t m eet w eek ly  tha t cou ld  ju s t as easily describe psycho­
s p iritu a l groups:
i t  was m ore o r less a dem ocratic fo ru m  w here ric h  and poor, the 
educated and the illite ra te  cou ld  m eet as peers ... The design o f the 
class is to  'inspect th e ir o u tw a rd  w a lk in g , to  in q u ire  in to  th e ir 
in w a rd  state and to  le a rn  w h a t are th e ir tria ls , and h o w  they fa ll b y  
o r conquer them ' (Tracy 2002, p.327).
Because o f the o ften  in fo rm a l w a y m any p sych o -sp iritu a l groups w o rk , ve ry  
d iffe re n t social, academ ic and e thn ic  backgrounds come together, w h ich , 
a ltho ugh  presen ting some challenges, is th o u g h t u ltim a te ly  to  be an advantage as 
people d iscover d iffe re n t perspectives o f life  th ro u g h  o ther class m embers.
The in fo rm a l and personal aspects o f these groups o ften  n a tu ra lly  encourages
some fo rm s o f therapy, b u t Rev. G regory-R ogers (2002) argues th a t s p iritu a l
d ire c tio n  and psychotherapy are n o t done w ith  the same goals in  m ind . H e sees
psychotherapy as:
he lp in g  people to  he lp  ad just to  the circum stance o f life , and w here any 
hea ling  in vo lves recogn is ing  the source o f the problem s and com ing to  
term s w ith  w h a t happened, ad jus ting  and b u ild in g  a life  th a t is  no t 
con tro lled  by  the unreso lved con flic ts  o f the past.' (G regory-Rogers 2002,
p.286)
H e suggests tha t in  C h ris tia n  term s these need to  be added to  the 'he a ling  grace 
o f G od ', repentance, forg iveness and s p iritu a l strength . I f  one was to  take aw ay 
the ra th e r re lig io u s  te rm in o lo g y  th a t w o u ld  deter m ost m odern  s p iritu a l 
aspirants, the in ten tions and in s p ira tio n  b eh ind  these no tions are in  lin e  w ith
81
p sycho -sp iritua l practices. B u t h o w  can one reach the 'grace o f G od ' i f  one is 
clouded b y  the 'un reso lved  co n flic ts ' tha t co lou r th a t person's w o rld?  W ith o u t 
th e ir d isso lu tio n  the in d iv id u a l is lik e ly  to  fin d  i t  m uch harder, i f  n o t im possib le, 
to  see the clear lig h t o f s p irit. M ost psych o -sp iritu a l practices endeavour to  take 
b o th  paths, using  the in s p ira tio n  o f s p irit, d irected  th ro ugh  the in d iv id u a l's  ow n  
in tu itiv e  process, a longside addressing any negative psycho log ica l aspects o f se lf 
w ith  a v ie w  to  d isso lu tion .
Reading th ro u g h  the recent lite ra tu re  on  s p iritu a l d ire c tio n  I  am struck w ith  the
com m onalities in  concepts betw een b o th  p sycho -sp iritua l and classic C h ris tian
no tions a lbe it th a t they each have th e ir o w n  te rm ino logy. To illu s tra te , I  have
com pared a C h ris tian  a rtic le  to  contem porary s p iritu a l no tions in  a paragraph
fro m  a recent jo u rn a l a rtic le , 'The Process o f A u th e n tic  T ransfo rm a tion ', a te rm
w e ll understood in  p sych o -sp iritu a l circles:
The in it ia l step o f s p iritu a l tran s fo rm a tion  is conversion and a rad ica l 
rea lignm ent o f one's com m itm ent and perspective. C om ing face to  face 
w ith  the insu rm oun tab le  g u ilt o f one’s ow n  s in  genuine repentance 
com bines w ith  fa ith  in  C h ris t as the w ay to  forg iveness and res to ra tion  to  
fe llo w sh ip  w ith  G od. C onversion in itia te s  the process o f s p iritu a l g ro w th  
tow ards the goa l o f m a tu rity . The process invo lves the cogn itive  
behaviou ra l and a ffective  each o f w h ich  th ro u g h  an in te g ra tive  process is 
to  become conform ed to  G od's w ill.  (W h itlo ck  2002, p.5)
I f  w e rem ove tire  p a rtic u la rly  em otive w o rd  'convers ion ' and replace i t  w ith
w o rds o f s im ila r m eaning th a t do  n o t suggest persuasion o r d ic ta tio n , lik e
'tra n s fo rm a tio n ' o r 'change', no one in  p sycho -sp iritua l groups w o u ld  fin d  th is
concept o u t o f place. The next sentence is seem ingly ve ry  outdated : 'C om ing  face
to  face w ith  the insu rm oun tab le  g u ilt o f one's ow n  sin , genuine repentance
com bines w ith  fa ith  in  C h ris t as the w ay to  forg iveness and res to ra tio n  to
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fe llo w sh ip  w ith  G od '. I t  is u n lik e ly  th a t anyone in vo lve d  in  contem porary
s p iritu a l practices w o u ld  accept the dracon ian  w o rds 's in ' and 'g u ilt ';  how ever i f
w e change the w ords to  a phrase 'a  fee ling  o f do ing  w ro n g ', com ing face to  face
w ith  oneself and seeing and accepting oneself a llo w in g  the renew al o f
connection to  the h ighest essence o f the s p iritu a l Self, i t  w o u ld  be w e ll
understood. The w o rd  G od is  som etim es considered to be deroga to ry as i t  is
o ften  m ade in  connection to  the n o tio n  o f re lig io u s  dictates and fe w  people in
contem porary s p iritu a lity  use it. A lte rn a tiv e  term s in c lud e  'u n ive rsa l lig h t force
energy', 'A ll tha t is ', A  h ighe r pow er, 'The source' o r 'H igh es t s p iritu a l energy'.
'A n  in te g ra tive  process to  become conform ed to  G od's w ill ' suggests u n io n  w ith
a h ighe r force o r G od w ith  the personal w ill.  In  contem porary s p iritu a lity  th is
m ig h t read 'a lig n m e n t to  lig h t'. I f  w e p u t the w ho le  paragraph in to  m odem
s p iritu a l parlance it  m ig h t read:
The initial step of spiritual transformation is a shift in consciousness and a 
radical realignment of one's commitments and perspective. Coming face to face 
with the insurmountable lessons from the past with acceptance, aids forgiveness 
and restoration to the Spiritual connection bringing emancipation which initiates 
the process of spiritual growth. This process involves taking the holistic self 
th ro ugh  an integrative process to become aligned to universal light force.
One o f the m a jo r differences betw een C h ris tia n  and contem porary s p iritu a lity  is
tha t C h ris tian  dogm a says one can o n ly  come to G od th ro u g h  C hris t. Yet the
w o rd  ’C h ris t' means, 'one w h o  is ano in ted ', i.e. someone w ho  has the essence, the
substance o f holiness; therefo re  i f  the personal contact w ith  C h ris t as a person is
changed to  C h ris t as the h ighest substance o f s p iritu a l energy w e m ig h t reach
some agreem ent.
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G enuine seekers in  contem porary s p ir itu a lity  have a need fo r firs t-h a n d  
au then tic  experiences; to  be to ld  about 'G o d ' and the s p iritu a l is n o t enough. 
C om ing to  i t  th ro u g h  a th ird  p a rty , even an evo lved sou l as Jesus, B uddah o r any 
o ther d iv in e  be ing is perceived as know ledge  second hand. The contem porary 
need seems to  requ ire  personal experience. A llo w in g  the h ighest se lf to  speak 
and gu ide  one to  God, w o u ld , to  some C hristians, be an anathem a, b u t i f  you  
take aw ay the personal aspect o f Jesus and use the n o tio n  o f C h ris t, the sacred 
heart, u n co n d itio n a l lo v in g  force, are the energy and concepts n o t s im ila r?
W ith  m any C hristians s t ill us ing  the em otive w o rds o f repentance, virtue and the 
devil they do litt le  to  encourage people to  see C h ris tia n ity  as non-judgem enta l 
and tru ly  lo v in g , and therefore  the g u lf rem ains. Nonetheless w h a t the cu rren t 
lite ra tu re  regard ing  s p iritu a l d ire c to rsh ip  is in fo rm in g  us is th a t there is a v ie w  
tha t p rac titione rs , i.e. s p iritu a l d irecto rs, need to  'v ie w  a ll issues as psycho­
s p iritu a l in  na tu re ' and to  take in to  account the h o lis tic  aspects o f se lf to  assist 
s p iritu a l g ro w th  (T isdale, D o e h rin g ,L o rra in -P o irie r 2003).
2.2.9. S p iritu a l H e a lth  and W ellbe ing :
The w h o le  area o f s p iritu a lity  is also b ranch ing  o u t to  m any d iffe re n t areas 
in c lu d in g  hea lth  care jo u rn a ls  and research and the subject has lite ra lly  
flo u rish e d  as a 'h o t to p ic ' (Thoresen, H a rris  2002).
M any artic les in c lu d in g  one in  The B ritis h  M ed ica l Journa l o f June 2002 state 
some co rre la tio n  w ith  re lig io u s  and s p ir itu a lity  practices and be tte r hea lth.
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C unningham  (2000) discusses the rea l va lue  in  the hea ling process fo r s p iritu a l
in vo lvem en t. She argues that:
any h o lis tic  approach to  w o rk in g  w ith  clients includes recogn ition  o f the 
in te rconnection  o f the body, m in d  and s p iritu a l and the need fo r 
in te g ra tio n  i f  true  hea ling  is to  occur (C unn ingham  2000, p.68).
T re loa r (2002) concurs and says, 'D esp ite  the m ed ica l establishm ent's bias to  the
con tra ry ' re lig io n  and s p iritu a lity  are p o s itiv e ly  associated w ith  b o th  physica l
and m enta l hea lth  (G io ie lla , Berkm an, R obinson (1998):
The s p ir it is  a d im ension  o f h o lis tic  h um an ity  characterised b y  personal 
m eanings tha t de fine  one's id e n tity , vocation, life 's  purpose, wellness, 
illness and re la tionsh ips ... hea lth  professionals and vo lun teers can 
p ro v id e  specialised services und e r the leadership o f the s p iritu a l 
professionals (D u d lt 2002, p20).
O the r com m ents re fe r to  the use o f re lig io s ity  o r s p iritu a lity  in  he lp in g  patients
to  ga in  a sense o f con tro l over th e ir lives. Patients say they fee l 'en riched ' and
'em pow ered ' (S iege l/S chrim shaw  2002). The s p iritu a l d im ension  is though t to
in teg ra te  a ll o ther hum an dim ensions, m in d , body, em otions and s p ir it and also
increases a sense o f wholeness and w e llbe ing , in co rp o ra tin g  a sense o f hope and
se lf-w o rth , a sense o f m eaning, purpose and interconnectedness w ith  others
(Davies 2002). S p iritu a l resources are also seen to  be p a rtic u la rly  re levan t in
dea ling  w ith  s itua tions o f severe stress (G all, C ornb la t 2002). P rev ious ly  the
m edica l profession has been suspicious o f the s p iritu a l aspects o f th e ir patients,
how ever M us ick 's  (2003) research even suggests tha t s p iritu a lity  be in c lud ed  as
p a rt o f doctors' tra in in g :
a greater exposure to  ce rta in  types o f educationa l m a te ria l on s p iritu a lity  
m ay in fluence  the a ttitudes o f m edica l students and m ig h t g ive  a m ore 
p o s itive  a ttitu d e  on the p a rt o f the students (M usick, C heever,Q u in livan , 
N o ra  2003, p.71).
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Conversely, however, one article asserted that certain religious beliefs and
activities can adversely affect both mental and physical health, and that it can be
restraining rather than freeing and life enhancing. Aspects of spirituality 
or religiousness that is hypocritical or self righteous that separates people 
from the community and family, that encourages an unquestioning 
devotion and obedience to a single charismatic leader or that promotes 
religious or spiritual traditions as a healing practice to the total exclusion 
of research-based medical care is likely to adversely affect health 
(Larimore, Parker, Crowther 2002, p.71).
It could be said that any belief that restrains is likely to be counterproductive 
both to health and spiritual growth. Nonetheless, the same article makes a 
distinction to what is called 'positive spirituality' i.e. 'an emphasis on 
relationship to a transcendent force to others and to self, which is said to have 
important positive health consequences especially in regard to coping with 
difficult life circumstances. If spirituality is seen to have a positive effect on the 
physical aspects of a person, might it not follow that it can have a positive effect 
on their other aspects of self?
2.2.10. Mysticism:
Contemporary spirituality has some concepts in common with mysticism but 
like spirituality the meaning of mysticism appears confusing (Stace 1960). Indeed 
the very word ’mystic' has in some circles come to stand for something nebulous, 
inconsequential and sometimes just nonsensical. It generally is thought to mean a 
belief in a personal union with God, and being mystical refers to a transcendence 
of human understanding.
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Hoods (2001) Mystical scale (Mercer and Durham's 1999) reports that there is an 
increase of mystical experiences, 'among females, the educated, the affluent and 
older persons'. Further research on the correlation of aspects of the spiritual 
person suggests that mystical experiences attract extravert and sociable people, 
'excitement seeking, carefree, optimistic personality traits' (Maltby, Day 2001, 
p.190). Historically however, the mystical type is introverted and reflective. More 
research needs to be implemented with other samples to examine the use of 
personality type mysticism, as my direct experience of students with a mystical 
bent is that they vary widely in personality traits.
In Happold's (1970) authoritative work he suggests there are three types of 
mysticism:
Nature Mysticism is the sense of oneness with nature and the world. It has 
pantheistic meaning in the sense that all is in God and God is in all. A sense of 
immanence especially in nature.
Soul Mysticism is the hardest notion for the Western mind as it is the notion that 
the soul is put into a state of complete isolation from everything that is other 
than itself, the main objective being the quest of its own self and right knowledge 
of itself.
God Mysticism is when the 'real' self is thought to be absorbed into the essence 
of God and 'the individual personality and the whole objective world are felt to 
be entirely obliterated'. In the West it is seen that the soul or sprit is deified so 
that it becomes God without losing its identity by a process of union and 
transformation (Happold 1970, p.43/ 44).
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There are elements of all three types of mysticism as described by Happold 
present in contemporaiy spiritual Self-awareness, although the latter notion of 
the processes of union and transformation of Self is most frequently expressed. 
The one quality that binds all the definitions of mysticism is that it is something 
experienced by, and through the individual. It is perceived as an inner sense 
whereby;
The mystic puts aside the game of conceptual counters. He relies not on 
deductive reason but on intuitive unifying vision to pierce to the secret.
As a result of direct intuitive experience he finds not only a coherent 
pattern, which is not contrary to his reason but also a certainty of a sort 
which cannot be given by philosophy (Happold 1970, p.42).
If Happold is correct that we come to spirit or God through direct intuitive 
experiences might it suggest that the conscious use of intuition may be helpful to 
spiritual development? The 'internalisation of spirit' (Pederson, Williams, 
Kristensen 2000) is at the heart of psycho-spirituality and although contemporary 
spirituality shows strong inclinations towards the Eastern mystical traditions, 
similar notions are to be found within Christianity, for example the Christian 
mystic St John of the Cross (John 1990) and St Teresa of Avila (1989). St John 
drew on his own experiences to reveal 'important stages in the believer's 
developmental progression towards union with God' (Howard 2000, p.310).
Mysticism is described as having both an extrinsically personal quality with a 
belief that one is in communication with a divine being, and also a sense of 
impersonality, with a strong sense of timelessness and oneness. The former 
experience has often been related to a religious experience connected to a deity 
within the individual's faith, so the experience could just as easily be seen as a
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unity with Allah or Yahweh or Christ (Mercer, Durham 1999). Mystical 
experiences however are often seen to transcend religions, research showing the 
described experiences to be cross faith and culture.
Maslow (1999) wrote extensively about 'peak experiences' and some of the
descriptions are not dissimilar to descriptions of mystical experience. As with
mystical experiences there is often a feeling of a profound connection to
something beyond the mundane, something powerful and intrinsically divine.
Maslow says peak experiences are:
only good and desirable and are never experienced as evil or undesirable.
... the experience is complete and needs nothing else. It is sufficient to 
itself.... It is reacted to as wonder, amazement, humility and even 
reverence, exaltation and piety ... peak experiences may be seen as neutral 
or good and evil or pain or threat is only a partial phenomenon a product 
of not seeing the world whole and unified and of seeing it from a self- 
centred or from too low a point of view (Maslow 1999, p.92)
The good feeling associated with these experiences, as described by Maslow, 
differs from some mystical experiences that can be traumatic to the life of the 
individual and although may not be thought of as 'evil' may completely 
deconstruct the person's life which the phrase 'dark night of the soul' (John 1990) 
so aptly describes. Peak experiences seem to have the effect of softly calling the 
individual's soul, showing him or her another perception and a promise of better 
things to come. Conversely, some depth mystical experiences can sometimes 
seem destructive to the present status quo and although they too may reveal a 
different way of being they can have the effect of disrupting the person's life.
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It is not applicable to go into any depth as to the differences between mystical
experiences and psychotic ones. Grof (1995), Nelson (1994) and Wilber (1996)
have written extensively on this subject. But it is worth relaying that the outward
signs of what Grof calls 'spiritual emergence' and psychotic illness are
remarkably similar. Psychiatrist Nelson (1994) gives case histories where clients
have been given the incorrect treatment when their symptoms have been
wrongly diagnosed, with disastrous consequences. Grof (1998) says;
Since modern psychiatry does not differentiate between mystical or 
spiritual states and psychotic episodes, people experiencing these states 
are often diagnosed as mentally ill, hospitalized and subjected to routine 
suppressive pharmacological treatment. My wife Christina and I have 
suggested that many of these states are actually psycho-spiritual crises or 
spiritual emergencies (Grof 1998, p.8)
The difficulty in assessing what is correct when someone experiences 
transpersonal and mystical experiences is fraught with difficulties. Under the 
heading of the 'pre and trans fallacy', Wilber (1996) relays a similar difficulty 
when assessing real spiritual awakening.
He says:
The point is simply that for example since pre-rational and fnras-rational 
are both in their own ways non-rational then they appear quite similar or 
even identical to the untutored eye. Once this confusion occurs (the 
confusion of pre and trans) then one of two things inevitably happens, the 
transrational realms are reduced to prepersonal status or the prerational 
realms are elevated to transrational glory. Either way a complete and 
overall world view is broken in half and folded in the middle with one 
half of the real world (the pre or the trans) being thus profoundly 
mistreated and misunderstood (Wilber 1996, p.199)
By this token it could make the psychotic think the voices in their head are really
the voice of God, or equally make truly transformative inspiration seem like
madness. Wilber states:
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Pre and trans can be seriously equated only by those whose 
intellectual inquiry goes no further than superficial impressions. 
But until that type of mentality loses its appeal, orthodox 
psychiatry will continue to see saints as insane and sages as 
psychotic thereby proving itself a proudly tenacious impediment to 
the growth and evolution of humanity on the whole (Wilber 1980, 
p.78).
Wilber alerts us to the difficulty for the untrained to differentiate the real 
mystical experience from mental illness. These short references open up a much 
bigger problem which we cannot discuss in this thesis but it seems clear that 
modern psychiatry and indeed spiritual facilitation needs to become more aware 
and trained to observe the differences if we are to avoid unfortunate 
consequences.
William James (Daiber 2002) lists characteristics of mystical experience as:
'indescribability, spiritual experience of ultimate truth, instability and passivity/
He describes his own experience by saying: 'I was in heaven, an inward state of
peace and joy and assurance indescribably intense, accompanied with a sense of
being bathed in a warm glow of light' (Daiber 2002). Under the description of a
noetic quality, which generally means a form of mental perception, James (1982)
relays that these experiences are not related to the intellect in the usual sense:
Although so similar to states of feeling, mystical states seem to those who 
experience them to be also states of knowledge. They are states of insight 
into depths of truth unplumbed by the discursive intellect. They are 
illuminations, revelations, full of significance and importance, all 
inarticulate though they remain and as a rule they carry with them a 
curious sense of authority (James 1982, p.380).
This description of 'being in heaven' and the state of peace sounds more like the 
descriptions of 'peak experiences' as described by Maslow but because many
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mystical experiences are obscure in nature it may be problematic to decipher the 
differences. Nonetheless, both mystical and peak experiences seem to share what 
James called this 'curious sense of authority'. It might be argued that the best 
way to deal with these experiences would be in a religious context, however, 
religious practice might interpret the experience within its own creed, maybe 
even giving prescriptive answers to something that may be intrinsically personal. 
And if, as we have seen earlier, they are interpreted by psychiatry they could 
equally be misinterpreted. James (1982) suggests that intuition is the key to depth 
transformative mystical experiences, but different aspects of intuition also can be 
misdiagnosed. Nonetheless if it is a possibility that in the right hands intuition 
can assist some spiritual transformation, maybe the time has arrived to actively 
train and utilise it.
2.3.1. MODELS OF SPIRITUAL DEVELOPMENT
In this next section I compare and contrast three spiritual models alongside
different levels of intuition to further discuss any possible potentials of the
assistance of spiritual Self-awareness development. The word development
suggests movement, evolution, change and improvement without an end or a
point of termination. Moran (1992) argues that development might be a
competitor or even a substitute for Christianity and describes the theory of
development as a:
fervent belief, backed by scientific data, that human life will get better if 
we do our part by clearing away the obstacles to continued growth. 
Potential is there from the start. We have to get it out of the envelope and 
let it blossom (Moran 1992, p.150).
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Moran's assumption is that we cannot develop within 'the narrow constraints of
Christian piety', yet people might argue that humanity has developed
considerably over the last two thousand years of Christian influence.
Rowan (1993) suggests that every individual is on a spiritual pathway whether
they are conscious of it or not. He says that there is:
a process of psycho-spiritual development which we are all going 
through, both as individuals and as members of a historically located 
culture (Rowan 1993, p.100).
If, as Rowan says, psycho-spiritual development is a natural process, should we
bother with any psycho-spiritual techniques or groups? Teaching in this field
generally takes a different approach (see Chapter One) and is seen to 'facilitate'
as opposed to impress upon or 'teach' the natural spiritual growth but has not
yet stabilised to encompass a definitive map or model of Self development.
Nonetheless, there have been some attempts at structuring development in this
field including Wilber (1996) and Heron (1998). The argument against following
a model is that it may lose the spontaneous, intuitive experiential aspects
thought to be essential for authentic spiritual learning. Spiritually orientated
educationists such as Steiner (1997), Gurdjieff (Ouspensky 1987) and Assagioli
(1980) have created exercises and programmes, and the seduction of being the
one to find the 'Holy Grail' of the ultimate contempory spiritual map or model
continues.
I have deliberately chosen diverse models from very different mind-sets and 
cultures, endeavouring to create some breadth of age, culture and circumstance. I 
have done this because, if the theory that the highest spiritual truths are innately 
within us all, it should be evident in all cultures and all times. I have correlated
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the three as closely as possible using the Chakras system as the basic structure 
and have also inserted comments to the relevance of intuitive levels.
1. The Chakra System: The Chakra system (see Chapter One) has a long, 
legitimate legacy and is frequently used in psycho-spiritual experiential 
exercises. It is a dynamic system acting as an energetic spiral pathway of 
personal and spiritual growth. Its purpose indudes: to describe and cause 
spiritual evolution, to define and direct consciousness and also to describe 
and diange our behaviour. It can be perceived as initiation stages upon 
the mystically spiritual paths (Myss 1997), which indicate shifts of 
consdousness and change of perceptions for personal spiritual growth.
2. Mansions. A mystical theology of the soul's journey by a sixteenth century 
European Christian nun and mystic, St Teresa of Avila (1989). Teresa 
spent the majority of her life in a closed order and was educated in art, 
literature and basic reading and writing. She wrote treatises for the 
edification of her peers and whilst at prayer she received the inspiration 
for the mansions: she saw a very dear crystal globe, made in the shape of 
a castle which contained seven mansions. Teresa interpreted the castle as 
the soul, where there were seven rooms called mansions. This model was 
used to describe the course of the mystical life and the soul's progress 
from being outside the castle where there was no communication with 
God and where life is 'foul and dark', through to entering the first 
mansion and up to the seventh where the soul transforms from an 
'imperfect, sinful creature' coming in from the outside finally into the 
'bride of the spiritual marriage' (St. Teresa 1989).
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3. Fulcrums. Self-related nine stages created by Ken Wilber (2000), a
contemporary writer, psychologist and comprehensive philosophical 
thinker and leading theorist in the study of human consciousness. There 
can be little doubt that Wilber is a mystic as he urges us to look deep 
inside for the real self. Conversely not, because the ultimate answer is 
inside you, but as you look deep within yourself sooner or later you will 
find what's outside, and you realise that the 'inside and the outside, the 
subject and the object, the seer and the seen are one' (Wilber 1998). Wilber 
(2000) sees the self travelling a journey that is taken step by step through 
the layers as a ladder of self growth. Each level is 'suggestive only'; a 
broad guideline of what may be expected on the road to self-development. 
He describes the stages as the 'archaeology of spirit' seeing the more 
superficial layers of self being peeled off to expose increasingly deeper 
and more profound waves of consciousness.
Other spiritual models that influence psycho-spiritual studies include the 
Christian mystic St John of the Cross (Stace, 1960) who gave us three major stages 
of spiritual progress. Also The Qabbalah; the mystical side of Judaism, has 22 
levels or stages of growth (Wilson 1978) and in Wilber's work Integral Psychology 
(2000) there are eleven charts with well over 100 models or maps of spiritual self­
progress defined by various systems, philosophers, psychologists, mystical and 
religious writers.
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Alongside Rowan (1993) I believe that intuition differs depending on where we 
are in our psycho-spiritual development, so I have also inserted different types of 
intuitive experiences that might occur at each stage.
Fig 6. CLASSIFICATIONS OF SPIRITUAL /SELF DEVELOPMENT (CSSD)
CHAKRAS MANSIONS LAYERS OF SELF INTUITION
(Subtle Energy) (St Teresa) (Wilber) (Soskin)
1. Base 1. Humility FI. Physical Instinctual
2. Sacral 2. Sin F2. Emotional Tribal
3. Solar Plexus 3. Charity F3. Self-concept 
F4. Persona
Personal
Auric
4. Heart 4. Love F5. Mature ego Acceptance
Mediumship
5. Throat 5. Infused contemplation F6. Centaur 
F7. Psychic
Inspirational
Channelling
6. Brow 6. Visions F8. Subtle Vision
7. Crown 7. Union F9. Causal Alignment
Stage One: Base or Root/Humility/Physical
The Base Chakra indicates an awareness of the self in the physical, mundane 
world. Likewise Wilber calls his first stage Physical and both the Chakra model 
and Wilber tell us that these levels are states we have when we are born. Wilber 
sees levels 1-3 as natural states that are present for every human being and it is 
only when we move past the fourth that we enter the subtle and spiritual worlds
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Teresa's Humility speaks of a resting time having crawled into the mansions, 
needing time for any temptation from the outer world to subside. This might 
suggest that Teresa did not think we are all automatically on a spiritual pathway, 
which differs from the Chakra attitude that we are all journeying to God whether 
we are conscious of it or not.
For Teresa, there have already been major movements and change for an
individual to reach the first Mansion. She speaks of the grace from God, which
may have many different interpretations but could suggest some random
unmerited favour from God. This concept may have been acceptable in the
sixteenth century but is unlikely to be believed now for there have been plenty of
indications that people have profound spiritual experiences who know little or
nothing about the concept of God, and who, in Teresa's terms, lead sinful lives.
But is spiritual progress really arbitrary as Teresa suggests? Wilber says,
however we have come by these higher potentials doesn't change in the 
least the simple fact that those higher potentials are now available to all of 
us (Wilber 2000, p.ll).
Intuitive experiences at this stage also have a physical aspect as they are closely 
linked to physical survival and could be defined as' instinctual'; being put on 
alert to a 'sense' of physical danger as animals in the wild. Rowan (1993) 
suggests that child-like qualities are useful here, i.e. people who are uncluttered 
by complex thoughts are often most open to this type of intuition.
Stage Two: Sacral/Sin/Emotional
The Sacral second Chakra is connected with creativity and emotions as is Wilber's 
Emotional stage where the self treats the world and others as mere extensions of
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itself. It is interesting to note the title of Teresa's second stage Sin as each Chakra 
also correlates to physical areas of the body and the second centre is the 
reproductive area. Given that in Teresa's time most sexual encounters were 
deemed as the 'sin of the flesh' could the title be connected? The second Mansion 
also implies an illusionary state when she talks about the problems of putting 
desire into practice and the horrors of the 'confusion the devils brings about'. For 
Teresa this is a time when temptation is still apparent and yet she encourages us 
not to lose heart or cease striving to make progress, for 'even out of your fall God 
will bring good'.
The Chakra model shows that personal ego and what are seen as the lower 
desires are still very strong here and any learning of self is likely to be achieved 
through relationships with others. Intuition here might develop through the 
sense of unity between the family, tribe or society in which we live. In 
shamanistic terms this would include departed ancestors.
Stage Three: Solar Plexus/Charity /F3 Self-concept F4 Persona 
Teresa calls this stage Charity, and the solar plexus Chakra speaks of the 'little' or 
Tower mind'. Teresa acknowledges the mind here also with some degree of 
disparagement when she says 'its love is still governed by reason and so its 
progress is slow'. In Chakra terms the lower mental self, could also be said to be 
governed by reason.
I have included both Wilber's third and fourth stages here as both self-concept 
and self-role describe aspects of the third Chakra centre. The elementary mental
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levels described by Wilber's F3 Self-concept is when the 'the mental self is 
beginning to emerge and differentiate from the body and its impulses, feelings 
and emotions'. Wilber says the negative aspect of this stage leads to neurosis, 
anxiety, depression and excessive guilt. Fear is also an element in the third 
Chakra connected to how we think about ourselves. Wilber takes up the concept 
of self roles in his F4, comparing them to mythic stories and archetypal roles 
which are associated with the collective roles such as 'strong father', 'caring 
mother', 'warrior', 'anima' and 'animus'. He sees this as a crucial stage of 
development when the self can, through the uprooting of existing mythic links 
create a more positive identity, beginning to change mind-sets and beliefs. The 
Chakras, Fulcrums and to a lesser extent Mansions also all warn of dangers here 
of identification with our roles in life. Intuition here could be developed through 
empathy, and deeper understanding of self and others. It is felt as 'a sense', 
having 'a hunch' and might feel uncomfortable because paraphrasing Rowan 
(1993) it is as if we had no right to know things without proper evidence to back 
it up and we need to separate those intuitions we can trust from those that are 
fantasies. Nonetheless, he also advises that by regular use of this faculty we can 
begin to discern intuitive fact from fiction.
Stage Four: Heart/Love/Mature ego
Straight away we can see the correlation between Teresa and the Chakras model 
in the titles. The fourth Chakra is the Heart and Teresa's fourth stage is Love. 
However, do we know to which form of love Teresa is referring? Would the 
heart for her have the same connotation as the heart Chakra which is experienced 
as love without conditions; beyond emotions. Or does she mean a more personal
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emotional Love? She says Tt is where love is now free from servile fear ... has 
broken all the bonds which previously hindered its progress, it shrinks from no 
trials and attaches no importance to anything to do with the world'. These words 
apparently also imply a non-personal, form of love.
hi Wilber's model, we also move to a much less personal state moving beyond 
the 'egocentric and ego social aspect of self'. Likewise in heart Chakra terms this 
is the first stage where the independent spirit is emerging. It is seen as the 
bridging point of departure between the lower mundane worlds and the higher 
spiritual realms (Soskin 1996). Similarly Teresa says this is 'where the natural 
and supernatural unite’. In the Chakras and mansions the self is re-defining itself, 
beginning to receive glimpses of the transcendent. For Wilber this does not occur 
until F5, however, we see the similar bridging energies here, where, as Wilber 
describes, the self's centre of gravity shifts from the 'conventional conformist to 
post-convention individualistic'. He states this can present the self with problems 
when it is faced with 'identity versus role confusion' and the self needs to 
discover who or what it really is, once it no longer depends on society. The 
Mature ego at this stage is therefore asking the question, Who am I? Wilber sees 
instigation of the deepest conscience of the person, creating an identity crisis of 
self as it moves from one state of consciousness towards a very different one.
Many faiths in some way express that one can only reach God through 
embracing some form of divine love leading to the emergence of mature abilities. 
This is personified in Christianity as the 'sacred heart' and as the Buddhist 
concept of 'middle way' and 'unconditional love' of the Hindu traditions (Clarke
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1997). So this stage for all these authorities appears to be guiding us towards a 
higher nature. Intuition here therefore senses inspiration through love and 
acceptance. The intuitive traveller begins to sense the presence of subtle energies 
and other inspirational elementals. Conversely, Rowan (1993) puts some of these 
inspirational aspects at a higher level.
Stage Five: Throat/Infused Contemplation/F6 Centaur & F7 Psychic 
Wilber acknowledges that this centaur level removes us from the ego and that it 
is about the highest level of consciousness taken seriously by Western 
psychology. Likewise the fifth throat Chakra takes us to a level of consciousness 
beyond the normal realms and it is associated with a higher form of spiritual 
communication. Equally, according to Teresa we have 'completely died to the 
world so that we may live more fully in God'. Her description seems similar to a 
form of what the theosophist spiritual teacher Krisnamurti calls a 'living 
meditation' (Lutyens 1991) which means being in a constant state of spiritual 
awareness, where the spiritual connection is so ingrained it cannot be removed. 
Teresa concurs, talking of a union with God that is not the same as ultimate 
union but one that has little chance of dissolving. She says the soul sleeps for a 
while giving the person, 'a joy that is greater than all the joys of earth'. 
Interestingly Teresa emphasises sleep here, as Wilber also suggests that:
dreaming and altered states gives us one type of access to states of the
soul and deep sleep gives us access to formless or causal spirit (Wilber
2000, p.13).
God, it seems, and the higher spiritual forces call, but often can only be heard 
through dreams or outer worldly voices. Intuition at Stage Five is a form of
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channelling of inspirational concepts. Teresa agrees but gives strong warning to 
discern whether the inspiration is truly godly and not 'from the devil who can 
make good use of imagination'.
It appears that as we go further up the ladder of consciousness we unpeel layer 
after layer receiving longer and longer glimpses of the authentic self, what 
Rogers (1990) calls the fully-functioning person, Peris (1976) calls 'the self as 
opposed to the self image' and it is here that Rowan (1993) places Maslow's 
concept of self-actualisation.
Both Wilber's Centaur and Psychic relate to a transpersonal transcendence: the 
Centaur is described as the stage when 'the personal realm's exclusive reign is 
coming to an end'. The Centaur image of half man and half beast is used to 
illustrate the integrated self; the animal body and the human mind existing in a 
state of harmony. Conversely, Teresa's has no thought of animal as her 
integration is of man and God. Yet both give a sense of transmutation whereby 
we can unite higher and lower states. In the Chakras it is at this stage that one 
receives profound contact with the unseen or psychic world and it is for this 
reason that I have included Wilber's F7 Psychic stage here. All the models seem to 
accept a multi-layered perception of truth. Wilber makes a pertinent point saying 
whereas people will be drawn to learning and therapies on the same level or 
lower:
the therapy at one level will usually acknowledge and even use all of the 
therapies from lower levels but rarely from any higher, in whose existence 
in fact they often pathologize (Wilber 2000, p.98).
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I would also suggest that this concept is just as relevant in spiritual Self- 
awareness because until someone has had the experience themselves they are 
unable to understand or 'know' them in any depth. The danger these models 
relay is not so much that higher inspiration can be found but in the translation of 
the message. Nonetheless, intuition is thought to be more frequent and 
dependable here (Rowan 1993) as the individual moves towards a greater trust of 
its authenticity.
Stage Six: Brow/Vision/F8 Subtle
Wilber's descriptions of the subtle are sketchy which Rowan (1993), who
personally communicated with Wilber, agrees. He calls F8 the transpersonal self.
Although I agree the self is transpersonal here, I believe the self has already
begun reaching beyond the personal from the heart, 4th stage onwards. For
Rowan's F8 is 'the cultivation of intuition or healing'.
Eventually as contemplation deepens the self differentiates from its 
psychic moorings and ascends to an intuited identification with that 
presence. Gradually we realise the divine form or presence is (the) ... 
image of our own essential nature (Rowan 1993, p. 140).
Intuition here is coming from a source other than self and Rowan says it is linked 
with the muses and archetypal energies but the Brow centre is beyond the 
shadow and personal side of self. Wilber (2000) makes a direct comparison of the 
'high subtle' stage to the sixth Brow or Chakra. Wilber describes this as including 
and dominating psychic events and mystic-like experiences and he sees this as 
'archetypal form marked by transmental illumination, intuition and gnosis that 
brings profound insights'. As the archetypal image of this centre is the third eye;
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an ancient Egyptian motif which depicts visionaries, it appears concurrent with 
Wilber.
The sixth Chakra state is the evolved person; the saint, the seer or sage. The third 
eye symbol illustrates the possibility of seeing beyond the clouds of the material 
worlds, to greater spiritual heights and therefore having access to greater visions 
and insights. Wilber's Subtle level says this is a state which is totally beyond any 
influence of society or family, and I would concur, but I would also go further 
and suggest that here we are now moving beyond even the transpersonal, with 
greater and greater alignment with our spiritual natures.
At first Teresa's title of Vision is perfectly in line with the Chakra third eye 
visionary state, however, the sixth Mansion is very much more difficult to either 
compare or contrast as Teresa presents us with a long narrative on the perils of 
this stage with several meandering pages which are self-indulgent in nature. 
Nonetheless, she also talks about visions and again advises that they may not 
always be what they seem and relays that the ability to see beyond the material is 
not always a happy state as the 'true reality of our world overwhelms'.
That we can experience difficulties at any and every stage of development is 
clear but Teresa labours the point, to the extent that it has the effect of distracting 
thoughts away from the spiritual back to the personal. Teresa's description here 
is full of conflict, pain and anguish and so personal is the writing, it occurs to me 
that Teresa believed herself to be at this stage. Intuition here is also of a visionary 
nature and what Wilber refers to as 'vision logic', meaning the individual
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embraces the intuition as a greater form of truth. Similarly, Rowan also alerts us 
to the difficulty in making sense of visions when they can be so different for 
different people. Nonetheless, it could equally be argued that true visionaries are 
profoundly transforming to themselves, their communities and the world.
Stage Seven: Crown/Union/ Causal
hi Wilber's Causal stage it is clear that the self as a separate entity has gone; 'there 
is no God, there is nothingness other than consciousness'. For him it is the deep 
core within the quiet mind, where the soul begins to 'whisper' and there is a 
permanent enlightenment. The soul here is detached from everything personal 
and illusionary states. Being pedantic however if the soul is totally attuned it 
would not 'whisper'; it would be fully integrated and 'know'. In Chakra terms 
everything is known here, there is no doubt, no fear, and intuition here leads us 
into the higher realms beyond the view of the mundane to where visions and 
reality are aligned.
Teresa suggests a similar notion to Wilber with her description of the spiritual 
'marriage' or 'union' being the deepest centre of the soul' but unlike Wilber she 
places God firmly within this state as the soul for Teresa, 'must be where God 
himself dwells'. It is the divine mystical union of oneness with God which many 
mystics describe. Wilber does not use the word God and his concept of depth 
spirituality might be best described as highest consciousness, however the 
concept of union appears similar. In whatever way all these models describe this 
last stage it is clear that all of them agree, it takes us to a consciousness state so 
different from the average consciousness it can bear no resemblance to the
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mundane world. In the Fulcrums and Mansions it is the total dissolution of the 
personal through the absolute 'union' or 'marriage' with the void of pure 
consciousness. In the Chakras it is the total integration of spirit within our lives. 
It is where the divine or higher will and the individual will unite.
2.3.2.Discussion:
Although the spiritual journey is not always chronological, all our models see
spiritual development as some form of journey and with the exception of Teresa
seem to imply there is some intentionality of self from the individual towards
this process. Teresa says she puts the action completely in the hands of God with
constant reference to God's grace and 'if God is willing'. She even says that no
matter how strong one thinks one is, one cannot enter all the mansions by one's
own efforts. Yet this statement is contradicted throughout when she implores us
to make our own effort, in resisting temptations and becoming discerning,
implying that the individual as well as God has some effect on the spiritual
journey and she describes a very contemporary stance in self-awareness:
it is absurd to think that we can enter heaven without first entering our 
own souls, and without getting to know ourselves and reflecting upon ... 
our nature (Teresa 1989, p.53).
It seems, therefore, that she also acknowledged the individual as an active part 
and not a submissive role in the process. Teresa clearly equates the final union as 
being so complete there is 'no difference between self and God', so for Teresa the 
soul has in effect been acting as a magnetic force throughout, drawing the 
individual towards the divine union. Teresa writes of the spiritual union
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I used unexpectedly to experience a consciousness of the presence of God 
of such a kind that I could not possibly doubt that he was within me or 
that I was wholly engulfed in him (Sayers 2002, p.105).
This 'unexpected' experience is noted by spiritual aspirants, however few people 
are in permanent contact with it. As Teresa perceives the soul in its true state as 
God, we can draw the conclusion that God for Teresa has been present within the 
individual all along.
As I delved deeper into the meaning of these three spiritual models I was struck 
by the similarities particularly between the seven Mansions and the seven 
Chakras, so much so I was forced to ask the unlikely question whether in fact 
Teresa could have come across the Eastern concepts in her lifetime? It is believed 
for instance that yoga was carried through India into China by Christian 
missionaries in the fifth century (Temple 2002). Clarke (1997), states that 
communication between East and West was much more prevalent through the 
ages than we imagined largely through trading and missionaries. Whether 
Teresa had some Eastern knowledge we may never know but if she did not it is 
either a coincidence, or alternatively it might give credit to the notion that there 
is some immortal universal collective consciousness. Does this then give 
credence to Huxley's 'perennial philosophy' (Huxley 1994) and evidence of a 
possible transcendent unity of religions?
2.4.1.Perennial Philosophy:
Perennial philosophy is a phase associated with Huxley (1994) but originally 
coined by Leifniz (Possamai 1999) meaning that universal knowledge shows up
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around the globe across the ages, reported by men and women having the same 
insights and teaching and the same essential doctrine. Huxley described the 
essential character of this philosophy as:
1. The metaphysics that recognises a divine reality substantial to the world 
of things and lives and minds: a single ultimate principal force underlying 
all reality.
2. The psychology that finds in the soul something similar to, or even 
identical with divine reality: the inner adventure which is not necessarily 
that of searching to become divine, but as a realisation of a higher self.
3. The ethics that places man's final end in the knowledge of the immanent 
and transcendent ground of all being, as in gnosis which is involved with 
the soul's transformation and the knower himself being a partaker in the 
divine experience (Possamai 2001, p.85).
Conversely, humanistic writer Heron (1998) finds it 'astonishing that such a 
notion as perennial philosophy can be taken seriously'. For although he 
acknowledges that some people have a perennial propensity for mystical 
aspiration, he finds the argument that there may not be any consensus among 
past mystics i.e. an 'insufficient basis for predicting the basic structure of all 
spiritual development for all future times'. Amongst his several objections he 
says that there could not be a true consensus as the many authorities have never 
met each other and therefore cannot properly be said to agree about anything. 
Yet this statement misses the point, as the consensus stated is not necessarily one 
of verbal discussion but through an energetic collective consciousness. Heron's 
main objection to any form of perennial philosophy seems to be that the mystic’s
108
desire of a single transcendental aim and 'denies the many flowering of the 
embodied immanent spiritual life.' This is not the case in our selection where 
many of our stages reap their own reward and even Teresa, who is the most 
severely critical of worldly things, finding joy and peace along the way.
Whether there is, or is not, an ultimate collective spiritual philosophy is possibly 
something we may never discover, but that there are undoubtable similarities of 
experience cannot be denied. In a world that is increasingly becoming a global 
village where traditions and faiths are being examined in a more open way, it 
would be remiss not to look at possible similarities in the hope of understanding, 
not just one religion or tradition, but the greater desires of all humankind.
It is evident from the literature that people's faith is moving beyond taking belief 
at face value. But where does that leave spiritual teaching and education? Can 
experiential spiritual learning be brought into education? And what is spiritual 
education anyway?
2.5.1. Spiritual Education:
In an increasing multi-cultural society the question of spiritual education is a
pertinent one. However, Hand (2003) says:
as yet spiritual education has no normal or established use either in 
ordinary English or in the professional discourse of education.
Discussions have yet to be made about what should be counted as 
instances of spiritual education (Hand 2003, p.391).
Carr (1996) discusses the difficulty of giving some content to the idea of spiritual 
education without identifying it with either religious or moral education, 
suggesting that spiritual education as different from religious education may
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include experience and understanding available through 'enquiries and 
activities'. He opens up discussion on the need for teaching of what he describes 
as the 'big questions' i.e. the meaning of life etc. but in another article in the same 
journal MacKenzie (1998) argues this by quoting Aquinas (1945) in De Pot; De 
Potentia Dei, 'God cannot be understood, words cannot contain him and no name 
can lay hold of him. He is not one of the things that are and he cannot be known 
in any of them.'
Carr wants more inquiry into spiritual truths but can teaching spiritual ideas and 
various different beliefs help a person find first hand the experience of God? And 
so the discussion around the question, what is spiritual, carries on and five years 
later in the same Journal, Wringe (2002) is still asking the question, Is there 
spirituality? Can it be part of education? Literature coming out of the USA says 
spirituality is considered a 'hot topic' (Piedmont 2001) with an increasing 
professional interest paralleling the growing prevalence and salience of 
spirituality among the general public. In the USA far from denying its presence, 
there has been an explosion in the number of scales available to measure 
spirituality. Focus groups of theological experts from diverse faith tradition 
including Buddhism, Hinduism, Quakerism, Lutheranism, Catholicism and 
Judaism have identified aspects of spirituality that were common to all of these 
faiths. Items identified were:
Prayer Fulfilment: A feeling of joy and contentment that results from personal 
encounters with a transcendent reality.
Universality: A belief in the unitive nature of life e.g. a feeling that on a higher 
level all of us share a common bond.
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Connectedness: a belief that one is part of a larger human reality that cuts across
generation and across groups (Piedmont 2001, p.5).
The 1997 Deering Report in the UK promoted the idea of lifelong learning
(Gopee 2001). The background philosophy of this seems to be humanism,
existentialism, liberal philosophy and spiritual development of some kind and
the need for some form of ongoing learning in a changing society is thought to be
essential for people to keep abreast with contemporary developments
(Jarvis1992). But people changing effects the society in which they live, so as the
needs of the individual change, is not some form of spiritual Self-awareness
learning throughout life advisable? Implicit in the phrase life-long learning is
education for adults. Knowles (1990) considers the adult self is reached when
individuals can take responsibility for their own lives becoming 
autonomous, independent and self directing and adults' learning will be 
optimal when they are enabled to be self directed using their experience as 
a learning resource, studying in areas which they consider relevant and 
applicable in real life situations (Hewitt-Taylor 2001, p.497).
Psycho-spiritual studies by their nature (Chapter One) relate to the real life 
personal lived experiences of the individual which promotes the argument 
towards a holistic form of education. Holistic education (Forbes 2003) aims to 
reconnect each person to the contexts within which meaning arises; the physical 
world, the biosphere, the local community, the culture with its many layers of 
meaning and the cosmos itself (Miller 2001).
The 1998 Education Reform Act (HMSO 1988) promotes the spiritual, moral, 
cultural, mental and physical development of pupils. This questions what 
spiritual development might be in a multi-cultural world if it is to be a subject
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separate from religious studies. There is an argument for instance that to have a
better understanding of all faiths it is preferable to have depth knowledge of one.
To learn one foreign language at School makes it easier to learn further 
languages after School. It may be that acquaintance at School with one 
spiritual tradition makes it easier to get inside another that having learnt 
to look at the big question from one point of view makes it easier to 
understand them from another (Mackenzie 1998, p.421).
I have some sympathy with this notion as I have noticed with students,
particularly in the under 40 age group that those who have had little or no
religious education often have no frame of reference in which to evaluate their
own experiences. This could however, be perceived as a good tiling as no
prescriptive elements will have been indoctrinated, which means they have to
decipher the experiences for themselves. Everyone is entitled to their faiths and
beliefs, however, there may be a growing need
to believe that the values we serve are discovered not invented and 
therefore we need an actual not merely an ideal or 'as if' God (Griffin 
1997, p.275).
This being the case perhaps we need to teach our spirituality from an open
perspective accommodating and facilitating the emergence of the individual's
own beliefs. Whithead says:
Nothing is more curious than the self satisfied dogmatism with which 
mankind at eadi period of its history cherishes the delusion of the finality 
of its existing modes of knowledge. Sceptics and believer are all alike. At 
this moment scientists and sceptics are the leading dogmatists. Advance in 
detail is admitted, fundamental novelty is barred. This dogmatic common 
sense is the death of philosophic adventure. The universe is vast. 
(Whithead 1948, p.127).
This view might appear rather strong as, by this token, all beliefs would be
considered dogmatic. Everyone has a right to their faith but arguably no right to
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transcendent knowing.
The contention is that in some altered states of consciousness, those 
variously called mystical or transcendent, another way of knowing 
becomes possible, one that perhaps supersedes both sensory perceptions 
and ratiocination as an effective means of knowledge particularly with 
regard to existential questions. That is to say, altered states of 
consciousness, many have noetic value. Maybe those for whom 
transcendent events have occurred really are enlightened. (Baruss 2001b, 
p.65).
in flict it o n  others. T here is h o w e v e r  a g r o w in g  n o t io n  o f  the v a lu e  o f  m ystica l o r
The trouble with this as we have seen earlier in the chapter is that mystical
experiences can be misdiagnosed and that being the case could take one down
very difficult paths of illusion. Establishing whether people's experiences are
really transcendent can present problems as Wringe (2002) says;
Spirituality is no longer thought of in terms of a relationship with a 
supreme being who surpasses human understanding. To the secular mind 
it is tempting to dismiss all this as mystification. The ignorant multitude 
may have accepted that the high priest had been granted a vision 
describable in worlds beyond their ability to comprehend but this will no 
longer do when asserted by individuals whose powers of linguistic 
expression do not much exceed their own (Wringe 2002, p.165).
Whether someone's linguistic ability has very much to do with spiritual 
knowledge is doubtful as spiritual growth may not be possible to judge in the 
normal sense. It seems however, that people want to be able to understand and 
experience it for themselves, not necessarily taking on board any teachings 
whether from 'high priests' or not. This suggests seeing the transcendental 
experience as possible, not just for saints and gurus but for anyone who has the 
inclination.
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(Giddens 2002) deconstructs and therefore presumably cannot be a friend to any
one religion, notion or faith. Post-modern ideas
Question our basic assumptions about knowledge itself... It (;postmoderism) 
focuses on how knowledge and belief systems are constructed and 
suggests that what is regarded as truth depends on the assumptions 
operating in a particular culture ... postmodernism reminds us that all 
knowledge systems, including our own are social constructions. And our 
cultural assumptions have much to do with what we decide to accept as 
truth (Elkins 1998, p.13).
P sych o-sp iritu a l con cep ts  m ig h t seem  v e ry  p ostm od ern ist ; p o s tm o d e rn ism
For the religiously-minded the notion that their beliefs are socially constructed 
and not from God may not sit comfortably, yet this attitude lifts the lid on 
hitherto taboo issues such as alternative religious views acknowledging that 
there can be different beliefs, which is seen to be an advantage in a shrinking and 
globalised world (Giddens 2002).
Out of the surge of interest in the above subjects whole new paradigms are 
opening up. King (2004) talks about what he describes as a postsecular society 
saying that:
It hints at a world that is prepared after long abstinence, to re-engage with 
the spiritual... (he lists these as) a spiritual impulse that is innate, 
multifaceted. Renewed interest in the spiritual. Growing recognition of 
legitimacy of spiritual question. Recognition that secular rights and 
freedoms of expression are a pre-requisite to the renewal of spiritual 
enquiry. Spiritual and intellectual pluralism East and West. A cherishing 
of the best in all spiritual tradition East and West while recognising the 
repression sometimes inflicted on individual or societies in the name of 
religion (King 2004, p.6).
King (2004) is saying we need to accept that people see their worlds in unique 
ways. If so, does it not follow they will also experience their own spiritual
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development in unique ways? The need to follow one's own truth seems to be 
gaining momentum through the desire for the genuine, and the expansion of the 
spiritual notion of unlimited knowledge and love. This being the case, 
educationalists may need to make a shift of paradigm from being exclusively 
rational and intellectual to experiential and intuitive.
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C H A P T E R  TH REE
This chapter outlines the Naturalistic approach within a Constructivist paradigm. It 
discusses the decision to use a Formative Evaluation methodology and examines the 
rationale for use of mixed methods. It also relays the triangulation of interview, 
questionnaire, narratives and focus group.
3.1. M E T H O D O L O G Y  A N D  A P P L IC A T IO N S .
Research Question: A Formative Evaluation of a Psvcho-spiiitual Programme: its 
Effects on the Lived Experience of the Students and the Relevance for 
Contemporary Spiritual Education.
3.2.1. PARADIGM
3.2.2. Naturalistic approach:
A paradigm is a model or world view; a way of relating to complicated situations
which is often innate and unconscious, born out of the individual's own assumed
world views. Cited in Denzin, Lincoln (1998) these beliefs:
shape how the qualitative researchers sees the world and acts in it. The 
researcher is bound within a net of epistemological and ontological 
premises which—regardless of ultimate truth or falsity—become partially 
self-validating (Denzin, Lincoln 1998 p.314).
It could be argued that to some extent all researchers are 'bound within' their 
own perceptions and notions. Desire for truth cannot be measured, and one can 
only be alert to the possibilities of distortion. As the researcher provides the lens 
through which the material is evaluated they therefore become a variable in the 
process. However, if rigour is implemented throughout, and the researcher is 
mindful of their input, uncontaminated material will emerge.
In recent times movement has been implemented within social sciences to break 
down old positivist views and develop new methods of inquiry (Reason,Rowen
1997). This has left the researcher with a cornucopia of methods to decipher and
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choose those appropriate to their study. Generally paradigms fall into two
Schools: firstly, the logical and scientific paradigm (Guba, Lincoln 1981) which
relies on being able to demonstrate the truth with the basic structures of the
system, the latter concentrating on experimentation, viewing truth as
eonfirmable by the theory or hypothesis employed. This is contrary to the second
more naturalistic paradigm which relies on:
Field study as a fundamental technique, which views truth as ineluctable 
that is as ultimately inescapable. Sufficient immersion in and experience 
with a phenomenological field yield inevitable conclusions about what is 
important, dynamic and pervasive in that field (Guba, Lincoln 1981, p.55).
Quoting from Wolf and Tymitz (1977) Guba and Lincoln state that:
naturalistic inquiry is an inquiry mode aimed at understanding actualities, 
social realities and human perceptions that exist untainted by the 
obtrusiveness of formal measurement or preconceived question. It is a 
process geared to the uncovering of many idiosyncratic but nonetheless 
important stories told by real people, about real events, in real and natural 
ways (Guba/ Lincoln 1981, p.78).
Formal measurements are not usually applicable to measure individuals 
experiences, as the detail-rich data uncovers non-systematic stances and 
unorthodox narratives. A naturalistic inquiry is therefore thought to be more 
appropriate for this research.
The naturalistic postpositivist and constructionist paradigms emerged during the 
1970s and 1980s especially within education (Eisner 1979). However, in the mid- 
1980s a 'profound rupture occurred' winch 'blurred genres' (Denzin, Lincoln
1998) and brought into question the validity of data collected in the field. 
Methods began to rely more on the individual's experiences and the progress of 
the story told, which in turn was developed by the researcher.
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This paradigm is in line with Campbell's (1968) study of myth which is not dis­
similar to Jung's (1960) work on archetypes; both authors discovered that 
patterns and themes are similar from 'stoiy to story, culture after culture' 
(Henderson 2000). This reveals a time-honoured life journey, 'one of profound 
purpose and meaning' which Campbell called the 'hero's journey'. This is a 
meaningful experience of life that allows an opening and a blossoming of human 
potential. It is the individual, the 'hero's, journey' or story that is thought to 
require respect here, and immersing ourselves in the culture and story of that 
person is seen to give greater understanding of that individual. Using a mixed 
genre approach alongside the movement of the research journey, gives breadth 
of understanding to the learning inquiry. My presence within the process, means 
I am one of the major stakeholders of this evaluation and therefore my own 
experiences also need to be explored. Qualitative researchers stress the intimate 
relationship between the researcher and what is studied. Having first-hand 
contact within the field is deemed to be preferable if not essential by many of the 
new methods within social science (Braud, Anderson 1998).
Qualitative researchers are:
seeking innovative and rigorous research methods to explore both the
experiential and transformative nature of human experience. (Baud,
Anderson 1998, p.27)
By the emergent quality of the learning process the research necessitates multi­
faceted and pluralistic methods allowing a more integral approach. New 
methods allow us to explore and expand on the nature of human experience, 
self-development and psycho-spiritual studies. In this way the researcher is able
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to explore a research question that has great meaning to the researcher and to the 
research participants.
3.2.3. Constructivism:
An individual's understanding, changes the way they relate and react to their 
world, with even a slight shift of perception instigating movement that may alter 
the whole trajectory of their lives. Therefore, it is important to establish the 
studenti s own views and experience in this programme, to establish their change 
and growth. It is thought that exploring the student's own life experience 
necessitates embracing the multiple perspectives of the individual, hopefully 
leading to greater understanding of that individual's world. The work 
consequently takes a Constructivist stance (Denzin, Lincoln 1998) whereby the 
researcher follows the lead of the students themselves.
The research is asking what, if anything, it is about the psycho-spiritual 
programme that instigates changes in the students' lives. It is important 
therefore, to have some understanding of how the students see themselves and 
the experiences they have gained, and to investigate their reported perceptions, 
truths, explanations, beliefs and world view. On what basis have these students 
constructed their reality? And what are the subsequent reactions to them? To 
arrive at these answers the research endeavours to draw out the relevant inputs 
from the programme and their subsequent responses into the lived experiences 
of the individual.
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The positivist's paradigm is that there is a real world in winch truth is absolute 
and all things can, in time, be checked (Taylor, Bodgen 1984). There is a belief in 
a concrete reality and they are constantly seeking for external causes for 
explanation. But when you are dealing with the multiple realities and 
perceptions of different people, a fixed world where everything neatly slots into 
place and can be verifiable is less likely. Alternatively, understanding students' 
experiences from a constructivist stance means that their perceptions may not be 
real in an absolute sense but are created by their own personal experiences 
(Gubrium, Holstein 2003). A person responds to their own world from their own 
unique personal experiences, therefore the research argues that when dealing 
with the individual's life experiences there can never be a set reality or truth in 
the positivist7s sense (Denzin, Lincoln 1998), only the truth as the individual 
perceives it. The research therefore embraces the multiple perspectives of the 
individual, hopefully leading to greater understanding of that individual's world 
and making the individual nature of constructivism a more relevant paradigm 
for this study.
Constructivism varies from the confusing and similar title of constructionism. 
Whereas constructivists are looking to the individual mind and experience of a 
person, constructionism is focused in the 'collective generations' (Patton 2002) 
emphasising the effect society and culture has on us. Constructionism might 
argue that everyone is affected by their society and the world around them, and 
that this has the greatest hold over the person, shaping the way in which they 
view their world. Taking this stance it would follow that everyone within a 
culture would react in similar ways to any given situation, but history reveals
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one of the many multiple realities of which the society is only one to be taken
account of, but not necessarily in any greater importance than any other
influence. Both constructivism and constructionism share the belief of the
subjective nature of human perceptions, and a scepticism about the possibility of
objectivity. Consequently contructivism could be seen as similar in quality to the
post-modern age (Giddens 1990) which:
focuses on how knowledge and belief systems are constructed and 
suggests that what is regarded as truth depends on the assumptions 
operating in a particular culture. Postmodernism reminds us that all 
knowledge systems including our own are social constructions (which) 
have much to do with what we dedde to accept as truth. In other words 
we construct or invent truth rather than discover it (Elkins 1998, p. 13).
By this tenet knowledge and belief systems are constructed by the individual and 
in the constructivist paradigm we observes the various individual perspectives 
and their diverse points of view.
3.3.1. METHODOLOGY
3.3.2. Formative Evaluation:
Evaluative research requires some degree of assessment, and as the descriptions 
needed for this research revolve around people's subjective accounts of personal 
experiences, their issues requires examining in depth and detail. The research 
consequently requires informative, rich material that a qualitative study 
provides.
Qualitative research emphasises process and meaning, endeavouring to get 
inside the subject, as opposed to a quantitative study that measures and analyses
this is n o t  a lw ays the case. C on stru ctiv ists, h o w e v e r , see  so c ie ty 's  in flu en ce  as
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relationships between variables. Qualitative inquiry employs field workers who, 
enter the worlds of the people they study instead of bringing those people to a 
laboratory or asking them to answer a structured interview or questionnaire.
Qualitative data aims at capturing what actually takes place (Patton 1990). It
allows the research to extract rich explanations derived from direct quotations,
thereby getting close to the essence of the experience. Silverman (1985) however
argues that you may never get to the essence of the experience but only to the
account of the experience. This may be the case; however, psycho-spiritual
development can only be authentically achieved through the experiences of the
individual, and even if these descriptions of these experiences are fanciful or
faulty, that person has perceived their own world through them and it therefore
is their lived reality and they will respond to it accordingly. Truth is often an
emotive and ideological point, but qualitative research means:
acknowledging different possibilities concerning what knowledge is 
considered to be; how it is obtained, recognised and relates to 'truth' and 
to the extent to which 'truth' reflects reality (Sikes 2000, p.258).
Individual experiences create the daunting task of getting to the truth which 
sometimes feels almost unachievable, particularly in a post-modern world where 
it is recognised that 'there is a multiplicity of voices, views and methods present 
in any representation or analysis of any aspect of reality' (Savage 2000). Each 
individual has their own reality by which they judge their world. Investigating 
their reality therefore is the focus of the research.
Allowing the research to evolve as it unfolded, and in line with using mixed 
methodologies, as the research progressed it became clear that to clarify the
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whole operation I must use evaluation as the key methodology of the thesis. 
Evaluation:
Means the study of an organisation or curriculum in such a way that 
contributes to decision making and review. Studies will often include 
reviews of the purported merits, problems, advantages and negative side- 
effects of the programme's policies (Parlett 1981, p.221).
Evaluation is a form of measurement of amount or value. The student is the chief 
stakeholder in the research process and therefore needs to be seen as the major 
participant in the inquiry.
From the earliest days of the School and the initial skeleton programme it was
clear that the programme would need to grow as a dynamic process, in line with
both a naturalistic and formative evaluative approach.
A primary interest of qualitatively naturalistic evaluators is describing 
and understanding these dynamic program processes and their holistic 
effects on participants so as to provide information for program 
improvement (Patton 1987, p.18).
As much as possible I wanted this process to be flexible, watching and observing
and altering as we went along. The designing of the programme in its formative
period gave me an opportunity to study the effectiveness on the sequential
programme and what the individual modules were doing to assist this process.
This process should:
Enable the formative evaluator to fulfil one of her major functions -  to 
persuade the staff to constantly scrutinise and rethink assumptions and 
activities that underlie the program (Tayor Fitz-Gibbon, Lyons Morris 
1987, p.14).
To this end there were many meetings, trials and discussions with the staff in 
line with a formative evaluation approach which is greatly aided by small pilot
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tests and short experiments (Taylor Fitz-Gibbon 1987). Throughout its history the 
School has implemented exercises to enhance the programme's contents, as well 
as constant communication with the students, within and without their classes, 
individual meetings and email communications, alongside on-going teachers' 
discussions and meetings. The process of this examination had the effect of 
greatly aiding my concentration towards more educational implementations 
within the programme. Over time the process enabled comparisons to be made 
for the justification of formative recommendations, taking the research forwards 
to establish further paths of inquiry for the next set of interviews. Programme 
evaluation is:
the systematic collection of information about the activities, 
characteristics, and outcomes of programmes, to make judgements about 
the programme, improve programme effectiveness and/ or inform 
decisions about future programming (Patton 2002, p.10).
This research is concerned with how the programme can be improved and aims 
at assisting the shaping of the programme (Patton 2002). The School has created 
and is constantly adapting its courses to aid an active ongoing process of 
unfoldment and self-discovery. The research therefore needs to be formative in 
its approach.
Formative evaluation can provide depth and detail about the program's 
strengths and weaknesses. What's working? what's not working so well? 
what are the perceptions of program participants? and of program staff? 
(Patton 1987, p.29).
Alternatively, a summative evaluation (Patton 2002) is expressly implemented to 
render an overall judgement about the programme, the main question being: 
should the programme continue? Although evaluation of the student's progress 
requires the research questions to accommodate the merit and value of the
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programme, the School's programme is on-going, and changes are implemented 
as a continuing process, as, and when necessary. The research is therefore more 
in line with formative evaluation.
Formative assessment cannot function in a vacuum, and in the evaluation 
procedure it is important to have some source of comparative information. Aims, 
objectives and outcomes of the School were implemented in 1999 by the teachers 
and were updated in June 2002 and July 2003 (see Chapter Five). The process of 
teachers working together for this purpose created discussion and changes 
within the programme. The programme has constantly been through an ongoing 
developmental process; bit by bit we have changed the manner and content of 
the programme throughout. Changes have been brought about through various 
causes, including practical ones, but most of all from the feedback from the 
students themselves. Because of the individualistic needs of the students it has 
never reached a state of stabilisation, and on this dynamic programme it may 
never reach that state. In common with a developmental evaluation (Patton 1997) 
there are multiple causes and a diversity of outcomes and interactive effects at 
every level. The School is aiming for the most effective model but because of the 
nature of the subject that may never become static. Although I am constantly 
looking for improvements it should perhaps be noted that changes in the 
developmental evaluation processes need not be about making the programme 
better;
you do something different because something has changed -  your 
understanding, the characteristics of participants, technology or the 
world. Those changes are dictated by your current perception but the 
commitment to change doesn't carry a judgement that what was done
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before was inadequate or less effective ... Change is adaptation (Patton 
1997, p.106).
Adaptation and change are seen to be necessary ingredients in an intuitive 
programme that is involved with the individual experience and therefore form 
part of a formative evaluation.
3.3.3. Evaluation Fieldwork and Observation:
The often-quoted phrase of Louis Pasteur's is applicable to any social scientist,
'in the fields of observation, chance favours the prepared mind'(Patton 1987).
Quoting from Lofland 1971 Patton (1987) says:
Participant observation, field observation, qualitative observation, direct 
observation or field research. All these terms refer to the circumstance of 
being in or around an on-going social setting for the purpose of making a 
qualitative analysis of that setting (Patton 1987, p.72).
As social systems involve routine, participants in those routines may take them 
too much for granted and therefore cease to be aware of important nuances that 
are only apparent to the observer. Direct observation enables me to learn about 
things that programme participants would normally be unwilling to talk about in 
an interview setting, due to the sensitivity of some of the topics, however it 
should be noted that all the data collected is done with the full permission of the 
students involved. As a worker in the field of spiritual self awareness, facilitators 
in this field have to be fully present within the learning experience as a type of 
intuitive research evaluator, consequently we are always seeking under and 
beyond the obvious. Therefore, it is thought that by making my own perceptions 
part of the data, I am able to present a more comprehensive view of the 
programme.
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The open-ended interviews are a key elements in this research, however the day-
by-day contact and observation in the field is also part of an holistic inquiry that
has allowed me to compare and contrast the experiences of all stakeholders as,
and when they occur. Lampert (2000) makes a convincing case for the researcher
to be an active part of the evaluation procedure:
If teachers write about their work from the inside, including both personal 
and professional perspectives on the problems of practice, their work 
could substantially alter what we now think of as appropriate conventions 
in the discourse of applied research. As they communicated about their 
inquiry, teachers would develop a new syntax and a new semantics to add 
to those of the academic disciplines in the study of education phenomena 
(Lampert 2000, p.89).
Lampert goes on to advocate the use of the first person in the writing of
academic texts in teacher research:
Who the teacher is has a great deal to do with both the way she defines 
problems and what can and will be done about them. The academician 
solves problems that are recognised in some universal way as being 
important, whereas a teacher's problems arise because the state of affairs 
in the classroom is not what she wants it to be. Thus practical problems in 
contrast to theoretical ones, involve someone's wish for change and the 
will to make it (Lampert 2000, p.91).
My position might be seen as a disadvantage; might I, for instance, contrive the 
changes to suit myself? However, suiting myself in this case means making sure 
that the programme works and therefore changing it accordingly. I have a vested 
interest in the School functioning and expanding with integrity and excellence. 
My vested interest is the vested interest in the students' achievements and the 
good name of the School. It is a vested interest in achieving a solid grounding in 
spiritual education, and as the ultimate authority in the School's work it puts me 
in a key position as an action evaluator in the developmental process of the 
evaluation and the programme.
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We need I believe to recognise the contingent character of education 
practice, to savour its complexity and to be not afraid to use whatever 
artistry we can muster to deal with its problems. For the curriculum 
planner this means a life of continual uncertainty, the contingent is 
inherent in educational planning yet these emerging contingencies need 
not provide a sense of discomfort but an array of opportunities to exercise 
one's imagination to cope with new problems (Eisner 1979, p.33).
It became increasingly apparent as the programme changed and progressed that
using different methods in the evaluation of the programme as, and when
necessary needed to be a flexible process. Moustakas (1994) concurs:
As long as the method is congruent with responsible ethical concerns, any 
course that a researcher's ingenuity is capable of suggesting is an 
appropriate method for scientific investigation (Moustakas 1994, p.44).
3.4.1. METHODS:
In qualitative research in the last few years there has been an explosion of 
methods advocated, and it is suggested that a contribution to greater reliability 
and validity of results in social science is aided by the use of multiple data 
methods, investigations and theories (Bazeley 1999). Patton's (2002) suggests the 
notion of objectivity and subjectivity is 'outdated' and he quotes from Barone 
(2000) arguing for 'the criterion of critical persuasiveness'. This suggests that by 
giving clear descriptions which are relayed intellectually alongside 
methodological rigour, enabling the researcher to argue their point and allow the 
use for 'emotive labels' such as objectivity and subjectivity to disappear and 
consequently different methods are being created to accommodate these new 
paradigms. Bazeley (1999) quotes Denzin and Lincoln (1994) saying that 
qualitative research is 'inherently multimethod' and the qualitative researcher is 
a, 'bricoleur; a practical person who works with what ever strategies, tools and
Eisner (1979) says:
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material are available to piece together an emergent solution to a puzzle or 
problem' (Bazely 1999).
In Patton's (1997) 'Utilisation Focused Evaluation' edition 3, he gives us a menu 
of 58 alternative ways of focusing evaluations, which, he says, are, 'by no means 
exhausting all the possibilities'. Many of the experiential methods employed 
within the School are shamanistic in character, (see Chapter One), which, by its 
nature, is 'subjective and participatory' (Raalte 1998), and coupled with other 
unusual aspects of this study (see earlier chapters), in an attempt to extract as 
much valuable material as possible I have employed various methods towards 
the evaluation process.
The nature of psycho-spiritual work requires the student to use their lived reality 
as a dynamic measure for change of self (Chapter One), actively observing 
themselves during the process of development, which means they are already in 
a constant state of evaluating and researching. The students' perceptions and 
insights are therefore a valuable resource in the process and as they often emerge 
unexpectedly, consequently they cannot be contrived, and it is deemed therefore 
that the use of spontaneous tactics are a relevant way of progressing the research.
In the past any acknowledgement of intuitive or psychic experiences would have
been at best, marginalised or at worst deemed irrelevant:
taken at face value as human experiences provide an inside view,... when 
confronted by psychic experiences, the Cartesian-based impulse is to 
explain them away but it may be more constructive and life potentiating 
to realise we live in a world in which they can occur (White 1998, p.132).
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Some would argue that they should be explained away as these type of 
experiences do not fit neatly into a positivistic paradigm, but however one 
regards them, they exist for many individuals and will consequently affect and 
change their world. Psychic feelings are often left unspoken, but as part of the 
programme students acknowledge these feelings and they students are used to 
being in contact with their thoughts, feelings and subtle senses, which are all 
used as part of the data-rich collection.
3.4.2. Open-ended Interviews:
The research interview is an interpersonal situation, a conversation between two 
people about a theme of mutual interest (Kvale 1996). This informal technique 
allows the participants to be put at ease with no pressure to deliver and is 
implemented in order to go deep into the senses, attitudes and intentions of the 
student:
Questions can be individualised to establish in-depth communication with 
the person being interviewed ... The conversational interviewer must be 
able to interact easily with people in a variety of settings, generate rapid 
insights, formulate questions quickly and smoothly (Patton 1990, p.282).
In this way it may be possible for the person being interviewed to forget the 
interview situation. The benefits of the unstructured approach is that the 
researcher can follow the lead of the participants, thereby allowing a relaxed and 
more open discussion. The interviewer is thought to need an empathic access to 
the world of the interviewee, which opens up the data to vivid expression aiding 
the whole data analysis process (Massarik 1981). The ability to listen, not just to 
the words, but to listen with a complete openness gives permission to the
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interviewee to reveal themselves. This is not a new theory and it is advocated in 
professional counselling (Mitchell 1998) and is also present with a good intuitive.
Contemporary spirituality (see Chapter Two) is thought to be the essence, the 
real and authentic self, it therefore has to work in real life situations.
Accordingly, I was initially interested to find some phenomenological evidence 
from students and to this end in May 20011 implemented five open-ended in- 
depth interviews in a phenomenological fashion. Although, there were some set 
questions, the participants were allowed to dictate the flow and content of the 
interview. Mindful of trying to remove myself from the process, I said very little. 
The result of this, however, was that the interviewees often rambled off at a 
tangent and only provided nebulous material about the actual content of the 
courses. The interviews proved rudderless and lacked direction, interviewees 
often slipping into personal revelations that, although giving insight into the 
student themselves, did not reveal much about the programme's curriculum. 
Although it is known with open-ended interviews there can be a great deal of 
irrelevant data, in these particular interviews there was little left over to 
compensate for this, consequently, these early interviews did not reveal any 
comprehensive analysis of the programme contents. Although these interviews 
did little to evaluate the programme, they effectively acted as a pilot for the 
research and taught me what not to do, helping me to refine better approaches. 
Nonetheless, it is relevant to state something of them here as these interviews 
affected the way I subsequently progressed with my data collection and had an 
effect on the way the School was run. They had value for me personally as a 
facilitator as it supplied information on the way individual students process
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experiences, but what they also inadvertently highlighted were deficiencies in 
the facilitators themselves. This led directly to the furthering of the development 
of a facilitator training course, (not part of this study), and the ongoing 
professional development of the tutors, which still continues. The students' 
learning appeared patchy, which led to much discussion and cross pollination of 
information between teachers, and its direct result was the coalescing of 
individual courses into a more structured programme.
3.4.3. Power Issues in Interviews:
Like Marshall (1991) 'I can't imagine doing an adequate analysis of data if I 
haven't participated in collecting it'. Psycho-spiritual growth is not a quantifiable 
subject, and leaders of the classes endeavour to work as transparent intuitive 
facilitators encouraging openness out of which a strong rapport between fellow 
students and facilitator occurs (see also Chapter One). A qualitative strategy in 
interview approach is the need to encourage openness, so to this end facilitators 
often refer to personal biographical accounts of their own development, 'for 
example they share experiences, attitudes or tastes with the informants in order 
for the latter to be more trusting' (Powney 1987). This is a strategy the School 
employs as part of the psycho-spiritual unfoldment process. Yet, Powney (1987) 
also suggests that this could backfire by bringing too much of the interviewer's 
bias into the open. The argument then emerges: how can one question an 
assumption if it is not revealed? By bringing any thoughts, opinions, and 
intuitions into the open they can be aired and discussed with any depth. I have 
endeavoured to retain an open mind at all times as thoughts, theories, 
assumptions and bias can be proved to be incorrect. That possibility needs
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always be freely acknowledged by the researcher, seeing his or her own ideas 
more as a springboard for further development, not an end in themselves.
In new paradigms of qualitative research the researchers themselves are often
considered 'critically important' (Amlani 1998):
The researcher's special sensitivities can suggest innovative approaches to 
tire conduct, analysis and reporting of a the study (Amlani 1998, p.179).
In line with new methods, I also feel it is important and relevant to share
thoughts and experiences with the interviewees who are co-researchers in the
process of self- discovery. In this way aspects of the student's lives are used
positively to learn more about themselves and to enable release of outworn
patterns. This has some similarity with other transpersonal procedures. In
Heron's co-operative inquiry for instance:
He or she is dealing with old emotional fixations in the basement of the 
psyche, developing integrated functions on the ground floor in 
interpersonal behaviour and in promoting cultural and ecological change, 
and acquiring psychic, subtle and spiritual perspective on the upper floors 
which begins the process of self-transfiguration (Heron 1993, p.92).
Students often have a desire to please, which is a well-known concern in data 
collection and generally accepted as being present whether the interviewer is 
known to the interviewee or not. However, given that the student and I have an 
existing co-operative relationship and a vested interest in any self-inquiry 
discourse of which the interview would be one, we are in effect both researchers, 
and therefore knowledge between interviewee and interviewer is a valid if not 
vital aspect to the research. Silverman (1985) suggests that somehow different 
interviewers with different approaches produce similar responses and he
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concurs that Tt does not follow that it is illegitimate to carry out our own 
research interviews' (Silverman 2001).
The necessity to have the fullest co-operation from the participants is the reason
why I sent out a letter to all students asking for volunteers for the study. Of
course it may never be possible to absolutely rule out some volunteer bias, but
this would be the case whoever led the interview and asking those who were not
willing to be interviewed would be self defeating. In evaluating the programme
that is itself so completely interwoven with the life of the individual, an in-depth
knowledge of both the training and the individual is thought to be invaluable:
Being part of the culture could have the effect of dulling the investigator's 
powers of observation and analysis. But it also has the advantage of 
giving the investigator an extraordinarily intimate acquaintance with the 
object of study. This acquaintance gives the investigator a fineness of 
touch and delicacy of insight... This is an exceptional analytic advantage 
and the long qualitative interview must be prepared to harness it as fully 
as possible (McCracken 1988, p.32).
It could be argued however, that the individual stories are often difficult to 
confirm, and in some cases can be found to be, at best inaccurate, and, at worst, 
the informants 'can be found to routinely lie' (Sikes 2000). However vigilant we 
might be, every now and again some researcher may be misled or even lied to by 
their informant:
They lie because they want to appear more glamorous, intelligent or to 
seem to have overcome more difficulties in their lives. They lie in order to 
give a desired identity coherent antecedents. They lie for social and 
psychological purposes (Sikes 2000, p.262).
In our interviews the most likely scenario for this possibility would be for the 
student/interviewee to present themselves in a favourable light to me as
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principal of the School. It may also be an opportunity to construct an identity of
their own making. However, to what extent the untruth reaches is what Powney
and Watts (1987) describe as 'the informant making a decision as to which layer
of truth they will make accessible'
Doing this may be more likely to involve missing bits out or putting a 
positive spin on some aspect through the choice of particular words and 
phrases, that it is to mean outright lying (Sikes 2000, p.264).
Sikes (2000) suggests that because of these difficulties it would be preferable to
have some prior insight into the participants' perceptions. This is something with
which I concur, and one of the reasons I stipulated that one of the main criteria
for interviewees would be to only use students that had been at the School a
minimum of two years. The purpose for this decision was, not only for the
student to have sufficient knowledge of the studies to understand the questions
to a degree of relevance, but also to give an ample opportunity for their own in-
depth work on self, and for any need to beg favour with myself would more
likely have receded. Sikes, quoting from Henry Giroux (1983) explains,
'methodological correctness can never guarantee valid data', and that would be
true of any and all rigorous items one puts into place, however, one can
minimise the possibility of soiled data in open-ended interviews, in particular
with the ability to return to the participant several times if necessary, to unpick
and get deeper into details which would uncover discrepancies. It also presents
revisions and updates as new information emerges and allowing for any possible
deception to be revealed. Heron (1981) concurs with the notion of familiarity
with the interviewee:
Experiential knowledge is knowing an entity, person, place, thing, process 
etc. in face-to-face encounter and interaction.... Empirical research,
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precisely because it is empirical, necessarily requires some degree of 
experiential knowledge of tire person ... Experiential knowledge through 
encounter or acquaintance with what is before me involves more than just 
brief or minimal perception. It involves familiarity with the encountered 
entity through sustained perception and interaction (Heron 1981, p.24).
hr interviewing my own students it is felt that it will minimise tire students
creating censure or interview desirability because as I already have a depth
understanding of them and that is thought to give a unique value to the open-
ended interview in the in-depth knowledge of tire student.
Interviewer and interviewee respond to one another as total persons ready 
to actively examine and disclose both remote and accessible aspects of 
their lives, including experiences, present responses and imageries 
(Massarik 1981, p.203).
The narrative of the participants (see Chapter Five) unfolding psycho-spiritual 
journey gives a series of first person accounts and in this way endeavours to 
accurately relay their story locating any change points that signal some 
transformative learning on the part of the student. Illustrative quotations from 
the interviews provide evidence for the investigator's interpretation, so that as 
much as possible of their own voice rings through. In close co-operation with the 
interviewee we have together, progressively unfolded their journey and in this 
sense we have become co-authors and co-researchers. Working alongside the 
participants as students in group settings has similarities with a co-operative 
inquiry as per Heron (1992) and Reason 1994), where a community of people 
engage together in cycles of action and reflection referred to as critical 
subjectivity:
The research cycles repeatedly through phases of prepositional knowing 
(knowing about something) experiential knowing (through direct, face-to- 
face encounter, practical knowing (knowing how to skills and 
competencies) and presentational knowing aesthetic expression of
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experiences as groups of persons with focused interest meet and interact 
(Braud, Anderson 1998, p.268).
It is thought that the constant in-depth self exploration in the groups within the
School, can only add to the richness of the research, and me being part of that
examination can assist the data collection.
3.4.4. Transference:
It is acknowledged in counselling and psychology that working closely in any 
therapeutic practice can bring about transference. This is when the patient, client 
or student displaces, on to others their feelings and ideas which derive from 
previous figures in their life. This term was first discovered and described by 
Freud (1953):
A whole series of past psychological experiences that are revived, not as 
belonging to the past, but as applying to the person of the physician at the 
present moment. Some of these transference have a content which differs 
from that of their model in no respect whatever except for the 
substitution. Other are more ingeniously constructed, the content has been 
subjected to a moderating influence ... And they may even become 
conscious, by cleverly taking advantage of some real peculiarity in the 
physician's person or circumstances and attaching themselves to that 
(Freud 1953, p.116).
Heron (1989) says:
When transference occurs, participants unconsciously transfer to the 
group leader, from the hurt child within, hidden and repressed feelings 
about a parent or some other important authority figure from the past" 
(Heron 1989, p.36).
Rather than ignoring or dismissing transference, the School has openly adopted 
it in the classes to aid the self-awareness process, helping the student to see what 
is occurring using it as a mirror for what they need to observe about themselves. 
Like Heron we believe that: 'a positive transference can be put to work and used
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to motivate learning' (Heron 1989). Drawing interviewees from the 2nd or 3rd 
year, who have actively worked with transference, means it is more likely that 
negative aspects of the transference process would have been dealt with and it is 
seen as very much less likely that the student will project onto me during the 
interview. Of course it is never possible to know what might surface in an in- 
depth interview; in my pilot study one participant described the interview as 
'feeling like a therapy session', however, by interviewing the students from 
further along the course with the self-development process already in full 
operation I hope to minimise tins particular potential problem.
One should not overlook the possibility of some counter-transference from me 
occurring. To minimise this I must also look at my fears and projections. 
Generally:
People's fears are often associated with sudden and or unexpected 
movements and the change from feeling reasonably in control of things to 
losing control of them when suddenly it's in the room, if s come alive and 
none of the available options are desirable (Smith 2003, p.233).
I cannot be complacent as to this possibility, but during the course of my work as 
facilitator I have come to expect the unexpected and respond to it as it occurs. It 
is here that intuition can be of most service. I must however, take my perspective 
into consideration in the interpretation which makes this participatory mode so 
valuable as it gives a better chance to pick up any differences of impressions 
between the interviewee and the researcher.
3.4.5. Method of interview analysis:
F ischer (2003) says:
138
The only ways humans can know are human ways, that don't have access 
to an independent reality and that perspective and interpretation are 
inescapable (Fischer 2003, p.102).
This being the case how can the research procedure get close to the truth or 
essence of this person's story? How can a formative evaluation of a programme 
tell us when it is really working when the results actualise within in the personal 
lived world of the student? Any personal story belongs to the owner, in this case 
the student from the School. It is told from their own eyes, their beliefs, fears and 
motives. I have allowed the research methods to develop organically and 
intuitively, with what was needed and/or what seemed right at the time, starting 
with the pilot phenomenological interview, followed by questionnaires, in-depth 
interviews, inductive content analysis, narratives and a focus group. All these 
methods are brought together to culminate in the final analysis.
Over the course of the programme, students have by various methods explored 
themselves and have evaluated their own truth as part of the process. Therefore a 
participatory approach is implemented (see below) which has brought about a 
theorising reflection emerging from the interviewing. Paraphrasing Berg, Smith 
(2003) the process of self-scrutiny undergone in participatory methods can yield 
information about the intellectual and emotional factors that inevitably influence 
the participants' involvement and activity, this in turn provides information 
about the dynamics of the individual or social system being studied; in this case 
the School (Smith 2003).
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To see the world from the students perspective it is imperative to get inside their 
story. However:
The outraged realist who in the face of constructionist argument thumps 
the table with his fist and asks his opponents to deny that this is indeed a 
real table ... the table now functions as a rhetorical statement in a debate
rather than say as a table to be eaten off a physicist could claim that the
table has no solidity at all because at the subatomic level it is made of 
strings of particles that have no fixed or solid appearance. However the 
question can then be raised about how it is that as everyday actors we 
believe ourselves to be in a world of solid and stable things as well as in a 
world composed of contested discourses (Burkitt 2003, p.324).
As this quotation implies researchers cannot assume our perspective on reality is 
the same as our interviewee, but by being with the interviewee over a period of 
several encounters it is hoped to find a way into their world and understand 
them accordingly.
When receiving the script of the narratives from the participants (see Chapter 
Four) and being sure I had interpreted their story correctly, I created the final 
text using extracts of the original interview. I have explained and described their 
journey, drawing in their own explanations in quotations as part of the 
interpretation. Once again it was returned to the participant for any further 
comments. The commentary hoped to connect the disparate elements together 
and determine how the reader is to understand the student's experiences. It 
configures the excerpts so that the student's experience of the School moves 
through time.
I wanted to get as close as I could to the person's world, how they perceive and 
interpret it. To that end the analysis of the unfolding story of the participant's
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journey gives a series of first person accounts endeavouring to approach the 
narrative as their story. I located any change points that signal some 
transformative learning on the part of the student. Illustrative quotations from 
the interview provide evidence for the investigators interpretation together with 
copious use of direct quotations from the text and subsequent meetings so as 
much as possible of their own voice rings through.
The final manuscript was given to them to validate, making any final comments. 
I chose to implement the narrative in tins way as I believe the story must be their 
story and, as much as possible, interpreted by themselves. By constantly asking 
the informant what they meant, the language can be scrutinised and not treated 
as self-evident. In the critical analysis I tried to bring different ideas and 
perspectives to broaden the possibilities. As the writing is mine it is of course an 
interpreted piece, however, that interpretation has emerged from many 
conversations, and feedback from the participants themselves. In this way it has 
co-authorship and is more the essence of their journey not mine. Yet any 
description of someone's experiences is, by nature, subjective and therefore we 
may not ever obtain the complete truth. However, it can be said that this 
participatory narrative is a trustworthy piece, in the sense that via the constant 
collaboration with the individual throughout I can be sure it is true to the 
participants version of reality, which is perhaps the most we can ever aspire to in 
the research of someone's perception of their world. I have used copious 
quotations alongside the block contents of the interview to illustrate their 
journey.
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In the first two years of the School we increased the amount of classes, bringing 
in outside facilitators in the hope of broadening aspects of the curriculum. 
However, at first gradually, and then increasing up by the early interviews, as 
stated, we drew these aspects into more focused courses which by 2000 had 
evolved into a four-stage Spiritual Consciousness Programme. During this 
process the number of students fell, from a range of around fifty students per 
term to under thirty. The goalposts were moving and although we tried to do 
this with the least possible ill effect to both student and teacher, it seemed a 
likely reason for the drop in numbers. Obviously this caused some concern. But, 
were the students really leaving because of these changes, or because they were 
not happy with the courses? Were we not achieving what we set out to achieve, 
which was a comprehensive sequential programme in spiritual development? 
How were we to find out where and what the trouble was? Phoning or writing 
personally to ex-students might intimidate and therefore not necessarily give us 
the real reasons for their leaving. It was carefully considered and decided that a 
questionnaire would be sent in such a way that they could return it 
anonymously. The advantages of the questionnaire are its simplicity, its 
versatility and its low cost (Breakwell, Hammond, Fife-shaw 2000) and although 
there is probably no such thing as the perfect questionnaire in this case we asked 
questions that would allow the student to put their replies in their own words so 
we could extrapolate their own perceptions. We were looking for data from 
students that had left the School to establish what did not work, and in-depth 
interviews seemed an inappropriate way to extract this possibly sensitive 
material where confidentiality might be the only way to get some truthful
3.4.6. Q uestionnaire :
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comments. The purpose of the questionnaire was to establish what helped or 
hindered the students and why they did not complete the programme.
3.5.1. NARRATIVES:
Todorov (1969) coined the term narratology in 'an effort to elevate the form to 
the status of an object of knowledge for a new science' (Riessman 1994). Since the 
'lived experience' of the student is integral to the psycho-spiritual learning 
process, in order to evaluate there is a need to look at how the work of the School 
reflects into their actual world. According to Polkinghorne (1988), 'narratives are 
the primary form by which human experience is made meaningful'. He quotes 
Aristotle's famous assertion that a narrative has a beginning, middle and end. In 
the beginning of our story students enter the programme with all their 
experiences, social and cultural, and with their educational background and 
unique personalities. However, in the process of psycho-spiritual learning their 
constructs might alter and if their perceptions on the world alters so does the 
way they respond to it. How can the School's programme assist this process of 
change? How does the student acknowledge and work with these changes? Are 
the changes always positive? The research into the process of learning of self 
endeavours to get to the essence of that self through the individual's journey of 
their time at the School.
Any personal story belongs to the owner; how then can the researcher get close 
to the truth or essence of this person's story? Over the years through the work of 
the School students have, in a number of different ways, had the opportunity to 
look at themselves. They have sought their truth and therefore have a vested
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interest in it, and in this sense they have become researchers of themselves, and 
whether or not this is always effective they are practised at looking. A narrative 
must be the student/ s story, and not mine and therefore the student is the best 
person to relay their own journey. To extrapolate the student's truth there needs 
to be close co-operation from that student to verify if the story is accurate. A 
participatory approach (see later in this chapter) has therefore been implemented 
which gives us a theorising reflection that emerges from the interviews.
In qualitative research a narrative honours people's stories as data and they have 
become widely used in all sorts of research projects, although there are different 
ways to implement them. It is generally thought that to extract a story from a 
participant, the more open-ended the questions are, the more likelihood of 
gaining a story from the interviewee, (Riessman, 1994). This is often the case as 
many people illustrate even a direct question with a story of their lives.
Students' understanding of the spiritual is woven into their world view, their 
circle of meaning and their network of resources (Black 1999):
We can witness through their narratives how the circumstances of their
lives inform their religious expression (Black 1999, p.453).
If the student completes the whole programme they will have spent a minimum 
of three years of conscious self-examination. The research therefore looks at their 
story of growth and progress within that period. It examines their psycho­
spiritual journey for evidence of the success or otherwise of the programme in 
the assistance of this process.
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How someone perceives themselves and their world is subjective and may not 
necessarily be the truth, so realistically the research cannot expect to find an 
absolute truth. However, it can endeavour to do its best to understand and find 
the essence of the truth as that person perceives it. How someone perceives his 
world dictates how he responds and reacts to it therefore to get to that 
perception is crucial to identify change. Consequently questions to ask are, what 
are their reported perception, truths, explanations, beliefs and world views and 
to then extrapolate the consequences of their construction, for their behaviour 
and for those with whom they interact (Patton 2002). This constructivist 
approach studies the multiple realities constructed by people and the implication 
of those constructions for their lives and interactions with others. Constructivism 
respects the world view which is unique to every individual and therefore looks 
to the individual experience as a unique story.
The narratives are described and written up in a format similar to a Ginsberg's 
(Riessman 1994) model, using passages from the text to explain and allow the 
interviewee to interpret their own experience. Consistent with the life story 
method the story is a mixture of direct quotations from the interview with longer 
summaries of the content of speech statements.
Riessman (1994) is critical of this Ginsburg style, saying that there is too much of 
her own interpretation, 'taking bits and pieces, snippets of a response, that 
supported her evolving theory' (Riessman 1994). Yet in tire Ginsburg story style 
there is a clear accessible flow that involves its reader which is applicable to a
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psycho-spiritual learning experience which is, in itself, is an unfolding journey of 
self.
3.5.2. Inductive Content Analysis:
Born out of the need to really 'live' with the transcripts and tapes of the students' 
interviews, during the immersion with the data I found that individual students 
used certain key phrases multiple times and that various words were 
exaggerated and emphasised with different students and consequently, various 
key words strongly emerged. For instance participant T2 used the word difficult 
20 times and T8 constantly emphasised and referred to things being 'profound' 
whereas T9 used the verb 'thinking' 140 times and the word 'feeling' 32. Students 
generally use the word feel instead of think when describing any psycho-spiritual 
experiences. This aroused my curiosity as to what else might occur and what, if 
any, relevance a content analysis might reveal.
In a study so obviously qualitative I initially did not think any quantitative data 
was appropriate; however, I explored the possibility that emergent themes might 
reveal something of interest. In line with the paradigm of the research I used an 
inductive content approach whereby categories of the studied topic are defined 
and separate utterances of the text are extracted, classified and gathered into 
these groups, and (Chase 1995), categories are determined by the actual concepts 
of the interviewee. By using the participants' own words to create the categories 
the utterances of the text are extracted, classified and gathered into natural 
groups. The emergent categories have been counted and divided into positive
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and negative statements (see Appendix). This method aims to identify the 
patterns of participants' experiences in general observations, what patterns 
characterise their participation within the content of the programme, and what 
patterns of change are reported by and observed by the participants in their lived 
world (Patton 2002). By doing tins I hoped to bring more depth to the research.
Mindful that this research is primarily an evaluation of the programme and its 
effects on the lived world of the student and to bring clarity into what can 
sometimes be an involved and messy procedure, to unpack the data and allow 
for cross-case examination, I have implemented the content analysis (Chase 1995) 
from the interviews, hi this approach it is common to look for metaphors or how 
frequently a topic or concept emerges. The data is content analysed to identify 
the patterns of experience participants bring to the programme, what patterns 
characterise their participation in the programme and what patterns of change 
are reported by and observed by the participants. The process of unpacking the 
themes or perspectives of the participant means that other categories emerged. A 
matrix of the four stages is put in place with simple categories: Observations, 
Negative Contents, Positive Contents and Changes Made.
Many qualitative researchers dislike any methods that show any quantitative 
data. Silverman, (2001) argues that because content analysis data is based upon a 
given set of categories they 'furnish' what is described as a 'powerful conceptual 
grid' from which it is difficult to escape, deflecting attention away from 
uncategorised activities. However, allowing the interviewees' own phrases to 
emerge minimises the data getting locked into set patterns. Moreover, in this
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research the content analysis is used as a subsidiary method and not the main 
retrieval of evidence. By bringing a shift in perspective into the research it is 
hoped to reveal elements one might have otherwise missed so its role here is to 
help identify aspects of assistance or concern, which will then be triangulated 
with other data collection methods. There are documented arguments as to the 
value of implementing any form of content analysis with more natural narrative 
methods, the main one being that it imposes extra textural realties on the data 
through its methods of classifications. But increasing textural realities can be a 
useful tool in cross-referencing the data.
3.6.1. Focus Group:
Focus groups are often used to carry out descriptive research and are valuable to 
evaluate programmes and to investigate the adequacy of theoretical models 
Silverman (2001) relays some of the benefit of using what he describes as 
practitioners:
The real opportunities for sociological influence lie closer to the coal face 
than they do to head office they lie in relations with practitioners, not with 
the managers of practice (Silverman 2001, p.221-238).
He goes on to argue that practitioners rather than policy-makers are the most 
reliable and eager audience for social research. In the School's case the 
practitioners are the facilitators.
I had wanted to implement a focus group for the School's own purpose and 
initially did not envisage it being part of the research; however, its contents lent 
to the bringing together of the other data which is why I have included it here. In
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the search for further information on how the courses were proceeding, I 
examined several options on how I might implement an appropriate focus 
group. Should I select a group of people throughout the School? But if I did, 
might that not confuse the issues with different students being on different levels 
of understanding? I then considered implementing one focus group per stage of 
the programme, at least this way they would all have some similar 
understanding; however, this might not give an overall account of the 
programme that I required. It was while I was practically considering the most 
effective participants to use for a focus group that the notion occurred that the 
small group of trainee facilitators would provide an ideal resource: we run 
facilitation training for some of the students who have successfully gone through 
the programme and as part of the practical aspect of their training they create 
exercises for groups, shadow the existing teachers and lead part or all of a class.
It seemed to me therefore that these people were an ideal resource for a focus 
group, bringing a more comprehensive view of the programme born from, not 
just attending the classes as students, but also looking at the programme as 
potential facilitators.
There are arguments for and against using focus groups where the people 
involved know each other well. However the success of the groups depends at 
least in part on the dynamics between individuals within the group, so having 
people who are already comfortable with each other is a bonus (Bloor,Franklin, 
Thomas, Robson 2001). It is thought that bringing together a diverse range of 
people may mean a diverse range of views that could be so dissimilar that no 
aspect of the topic can be explored in depth. It could also crush discussion and
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inhibit debate and with different types of people there could be a variation in
status, power and understanding. Morgan and Yarhouse (2001) also argue that
focus groups consisting of strangers may be less likely to express taken for
granted opinions, views and experiences. And Kitzinger (1999) argues by stating
that utilising groups of people who know each other the researcher may be able
to tap into interaction that one would not find with people unfamiliar with each
other which 'approximates to naturally occurring data'.
Above all it is useful to work with pre-existing groups because they 
provide one of the social contexts within which ideas are formed and 
decisions made (Kitzinger 1999, p.103-121).
As I examined the alternatives I reached the conclusion that the 'pre-existing' 
group of trainees facilitators was the best unit for the task and indeed just as 
Bloor, Frankland, Thomas,Robson (2001) reports, I found that discussions were 
generated as one person reminded another about an experience relevant to the 
discussion which might otherwise have been overlooked (see Chapter Five). 
Prior knowledge of each other enhanced discussion that simply would not occur 
in more contrived group.
It might be argued that these trainees could be trying to court me as a possible 
employer in the future. They are aware however, that doing the facilitation 
course does not guarantee a job at the School or anywhere else, and all of them 
have expressed a desire to use these facilitation skills as part of their own work. 
Two are professional teachers, one is a counsellor, one a spiritual healer and one 
a therapist. It could equally be reasoned that they actually have a vested interest 
in exploring the value of the programme as they may want to set up courses of
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their own, indeed two of the participants who live nearly 200 hundred miles 
away from the School would never have been available to teach at the School, 
and have expressed the desire to do just that. I felt that these students having 
experienced the whole programmes themselves and now revisiting it as 
facilitators, gives this group a unique perspective on the programme as feed-back 
for the classes, which I use in conjunction with quotations from the nine in-depth 
interviews.
Patton (2002) says, 'Constructivist criteria offer perspectives and encourages 
dialogue among perspectives rather than aiming at singular truth and linear 
prediction.' Using the description and analysis of the focus group I endeavour to 
draw all the elements of data together.
3.7.1. Triangulation:
Triangulation is a surveying term whereby you 'know' something by the 
measurement in relation to something else. It is a form of testing your theories 
and broadening the picture. Triangulation is a means to confirm the reliability 
and validity in any research, by the use of different methods or data to 
strengthen a study design and give weight to any formations of material. Patton 
(1990) identifies different types of triangulation in qualitative study including 
making use of 'combining multiple observers theories methods and data 
sources', so that:
researcher can hope to overcome the intrinsic bias that comes from single­
methods single observer and single theory studies (Patton 1990, p.464).
151
A point of comparison is needed within an evaluation inquiry, however, some
research writers have taken issue with the use of 'any rigid fixed two-
dimensional triangle as a central image for validity for post-modern test'.
Quoting Richardson (1994), Kvale (1996) suggests the central image, rather than
being a triangle should be more like:
a crystal which combines symmetry and substance with an infinite variety 
of shapes, substances, transmutation multi-dimensionalities and angles of 
approach (Kvale 1996, p.244).
I would concur with these sentiments particularly when dealing with the multi- 
varient aspects of the lived reality of the student. Similar to Patton's (1990) 
advice, I have checked the consistency of what people say over time. After 
classes, the teachers often want a sounding board for something that has 
occurred within the class. I make a point of listening and being open to 
suggestions as, and when they occur, which puts me in a unique position to 
spontaneously acknowledge, question and home in onto critical emerging issues 
and if necessary implement necessary improvements to procedure and 
programme content. I also frequently test emergent theories on teachers and 
students, often discussing these within the class setting. This falls in line with the 
form of intuitive, post-modern mixed genre explorations that endeavours to 
contain a deepened, complex understanding of the topic. I have taken the 
approach that multiple questions to the various stakeholders in this form of 
mixed-method inquiry can only increase the continual transformation of the 
programme, as well as providing the necessary rigour from different sources of 
data.
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For triangulation purposes in the narratives I use methods similar to Reason's 
(1997) 'feedback loops'. This enables the data analysis to evolve into a series of 
the students' own stories, entailing a composite of all the data, as much as 
possible using the students' words (Denzin and Lincoln 1998). Feed-back loops 
mean going around the research cycle several times; asking pertinent questions, 
analysing and being critical of them, returning to the interviewee to confirm or 
deny my interpretation, going back to the student again theorising on feedback 
and interviewing some more, if necessary checking theories with other teachers. 
As the analysis got more intense, I continued until the information got deeper 
and deeper and I unpacked the core aspects of experiences and the value of the 
programme in implementing them. I have encouraged the friendly working 
partnership in the research material, seeing the interviewees more like research 
colleagues as in the methods of Heron (1998), Reason (1997) and Rowan (1981). 
The narratives are given to the interviewees to confirm and comment on their 
own stories before submitting them. The evaluation is achieved by this process 
when the valid description of the essential structures of the phenomenon of the 
students' experiences was developed and it allowed me to compare and contrast 
them with the set aims of each stage of the programme.
In the last twenty years qualitative research methods have continually produced 
various methods in a Naturalistic framework. Many of these have similar 
features and advocate an openness in line with the ethos of in-depth open-ended 
interview techniques. I have also implemented content analysis of the interviews 
to add focus and issued a questionnaire to students who had left the School to
153
establish which aspects of the programme that were problematic. Finally, I use a 
focus group to act as a comparative analysis of the whole process.
3.8.1. Participatory Inquiry:
Paraphrasing Berg,Smith (1988) the process of self-scrutiny undergone in 
participatory methods can yield information about the intellectual and emotional 
factors that inevitably influence the participants' involvement and activity, which 
in turn provides information about the dynamics of the individual or social 
system being studied, in this case the School (Berg,Smith 1988).
Participatory approaches (Pain/ Francis 2002) did not originate as a methodology 
for research, but as a process by which communities can work towards change.
In our case the School is the community where change occurs and when 
employed or adapted as a means of research may retain this fundamental 
principle.
as participatory research truly disrupts hierarchies, including the 
role of academics. It often throws up practical and political 
obstacles and dilemmas, and professional as well as intellectual 
challenges (Pain, Francis 2002, p.47).
It could therefore be argued that a participatory method, however well-
intentioned and well-executed, is not necessarily capable of delivering equality,
sustainability and the empowerment of the people. So why choose this
approach? By the time they are interviewed the students have already gone
through intense self-observation. The task is to work towards authenticity and
although a spiritual facilitator shows compassion and understanding he or she
has a task to do which is the uncovering of deeper aspects of self which may
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require an uncompromising approach. Facilitators, of which I am one, and 
students work closely together within the programme, and to extract their truth a 
hierarchical position is not taken by the leader and much of the work by the third 
year is self-directed. So the revelation of self is already well underway by the 
time the participants were interviewed, therefore using a participatory approach 
merely carried the methods already in place in the School, through into the 
research.
Finally, the use of different methods is thought to have allowed the very real 
possibility of a spontaneous emergence of the learning process of all the 
stakeholders. It also brought the breadth needed for the evolution of the research 
journey, and the evaluation of the psycho-spiritual programme.
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C H A P T E R  F O U R
4.1. DATA COLLECTION
In  th is  c h a p te r  th e  d a ta  m e t h o d s  a r e  d e s c r ib e d  a n d  d o c u m e n te d :  Q u e s t io n n a ir e ,  S e m i-  
S tr u c tu r e d  I n te r v ie w s , C a t e g o r ic a l  C o n te n ts , N a r r a t iv e s  a n d  a  F o c u s  G r o u p .  T h e  c h a p te r
a ls o  in c lu d e s  e x tr a c ts  f r o m  fo u r  n a r r a t iv e s .
4.2.1. Background to the Data Collection:
The purpose of the formative evaluation is an ongoing learning, internal 
improvement to programme development (Patton 2002), whereby different 
methods of evaluation have been employed at various stages throughout the 
programme's life. However, this thesis is not able to describe the numerous 
teachers’ meetings, nor can it relay the constant week-by-week verbal 
communication with the teachers and students; it describes in chronological 
order the main data collections and the reasons behind them.
4.3.1. Summary of Data:
October 2001 Pilot interviews
May 2002 
July 2002 
September 2002 
November 2002 
December 2002
Questionnaire sent to 100 ex students 
Open-ended depth interviews 9 students 
Narratives x 4
Inductive content analysis of interviews 
Focus Group: 5 participants
4.3.2. Pilot Interviews: In 2001 (see Chapter Three) I implemented six interviews 
which effectively served as a pilot, highlighting the need for a more direct
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evaluation process for this study. This included having more direct and 
structured questions whilst still allowing the information to emerge naturally.
4.3.3. May 2002 Questionnaire:
One hundred former students, all of whom were no longer at the School, were 
sent a questionnaire with a stamped addressed envelope which they could reply 
to anonymously. The questionnaire asked them to list each class they had 
completed and give us a resume of their experiences in it, with aspects of the 
modules they found helpful or unhelpful, why they had left and whether they 
had subsequently attended classes at other organisations and any other further 
general comments. We received a return of 37%.
Because the questioned students left at different times we do not have a 
extensive view of every dass and nothing related to the last stage, as none of the 
students who completed the questionnaire had attended it, so, in terms of 
content of courses, this data is not comprehensive. However, what it did give us 
was some evidence of where in the programme the students had struggled, 
which in turn led to further data collection.
Comments were put into categories of 'Very Helpful', Helpful, 'Unhelpful' or 
'Elements of both'. In classes that are now part of Stage One 68% (Graph {G} 
p.331) found it either helpful or very helpful, for Stage Two 85% (G. p.332) found 
it either helpful or very helpful. In the first part of Stage Three the figures were 
also high at 75% (G p.333) helpful and very helpful with the second term class of 
this stage scoring 100% helpful. However, the difference in the later classes of
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Stage Three, with none being recorded as very helpful, 50% given the helpful 
mark and the remaining 50% being in the unhelpful category (G p334). When we 
look at what point the students left the School, we find the highest percentage at 
42% in Stage One but almost as high with 39% leaving during Stage Three (G 
p336). If we break this down to the various terms of Stage Three, 9% left after the 
first term, 15% the second and 12% the third. It should be noted however, that 
the first two sections of Stage Three are only one term each, but the later part can 
be anything up to six terms. When one looks at stated reasons, only five students 
stated they left to go to other courses. Alternatively, in a later question 18 
students said they had attended other courses subsequent to leaving the School 
(G p337).
There was a high drop out rate in the first stage, but this loss of students at an 
early part of the programme corresponds with my experience whilst working for 
other organisations where there is often an early drop in participants. The reason 
for this is usually interpreted to be that people join the classes before fully 
realising what the work entails. We have had several meetings revolving around 
this question and have subsequently tried clearly to state our aims and contents 
in the programme. However, given the nature of the work which is so 
intrinsically wound up in the students' actual lives, until students experience it, 
the work may never be completely understood before it is undertaken. The 
questionnaire alerted us to possible difficulties in Stage Three. Can we locate the 
difficulties within the course content? And does this relate in any way to any 
personal transformation taking place? Alternatively, what makes some students
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continue through the programme? What value if any, does it have for them? To 
gain more in-depth information different methods of retrieval were needed.
4.3.4 Tune-September 2002: Open-ended in-depth interviews:
I asked for volunteers, the main criterion being that the participants must have 
either completed the programme or be in their last term of the School. I 
interviewed the first nine students who volunteered. The aims of the question are 
recorded below, with the questions in bold:
1. To find if there were any commonalties in the level of spiritual understanding 
the students have when entering the School.
Q. Had you had any psychic, spiritual or peak experiences before coming to the 
School?
Q. If so please describe?
2. To unpack each of the four stages of the School's curriculum and to be able to 
compare and contrast the students' experiences with the aims of each module 
and to evaluate the success of each stage.
Q. What techniques/exercises helped you during each stage?
Q. What were your personal experiences during each stage?
3. Where are they now? Are they more self aware/autonomous/spiritual? Also 
to look at what might further assist them.
Q. How have you integrated psycho-spiritual learning into your lives?
It was during the interviewing that it became increasingly clear to me that an 
appropriate form of analysis for this type of study would be to create a narrative 
using the progress through the School and the story that emerges from it as their 
own psycho-spiritual journey. I asked four interviewees, no one refused and 
narratives of four students have also been created. Extracts are at the end of this 
chapter and full narrative in Appendix 2.
1 5 9
One cannot look at part of someone's life in isolation, as the student arrives at the 
School with a life story that will influence how they respond to their learning. I 
expected therefore aspects of their lives to emerge and indeed looked for these to 
be able to locate the data in their lived world. I selected statements that are 
connected to the studied topic which need to be extracted and analysed, but, 
although some holistic consideration of experiences outside the time of the 
School is relevant, they are only referred to in direct reference to the effect on the 
response to the programme.
4.3.5. Categorical Contents of Interviews:
For greater depth as described in Chapter Three, I implemented an inductive 
content analysis. I have identified each respondent by a numerical code and I 
sectioned them into simple positive and negative statements to elicit what stage 
was most difficult and why. I went through each of the transcripts marking 
general observations, descriptions of contents and any stated changes in the 
participant's life, stage by stage I then correlated them all to create a cross-case 
analysis.
A  matrix of the four stages is put in place divided into the simple sections of: 
General Observations, Course Contents, Personal Changes Made (G p.338). 
Taking a simple diagram of the positive and negative comments it can 
immediately be seen that the positive categories outweigh the negative, with the 
exception of Stage Two in the 'General Observation' section (G p.340) where 
there are more negative than positive responses. Twelve commented that they 
found it difficult and struggled; they also commented that they felt exposed and
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some of the observations hurt. However, Stage Two (G p.341) also sees the highest 
positive score in the 'Changes' section with 24 interviewees referring to their 
ability to implement exercises to manage their own lives.
The most negative elements present in the Course Contents are in Stage Three (G 
p.342), however, some comments are seemingly contradictory. For example two 
people said that personal issues were not addressed where another two said they did 
not like exposure of self. Other negative categories in the 'Course Content' in Stage 
Three include, exposure of self and painful to look at shadow self. One could argue 
that these types of comments in a programme specifically designed to reveal the 
self, are exactly what would he expected and therefore should not be seen as 
negative. However, the way that the individual presented these statements were 
in the context that they found them difficult enough to be considered negative at 
the time. In the section on 'Personal Change' in Stage One and Stage Four there 
are no negative comments. In Stage One this may be because they have not had 
long enough to consider or notice any. In Stage Four (G p. 345) no negative 
comments might suggest that the difficult elements of the programme have come 
to an end. In Stage Three (G p.343) there were 18 references to general positive 
effects, but Stage Three had the most negative amount of changes within the 
students' lived reality. Alternatively there are few negative statements at all for 
Stage Four (G p.346) with only five negative examples in the 'Course Content'. 
With comments that mostly revolve around struggle and difficulty between Stage 
Two and Three, it seems to suggest that at somewhere during this period of 
learning the student needs to make some movement and change to finish the 
programme. This corresponds to our questionnaire where Stage Three was the
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stage where a large majority left. Can our data in some way assist the discovery 
of what makes some students go through this process so they can reach a turning 
point in their progress, whilst others find it just too hard? Or do they just leave 
because they have reached an appropriate level for themselves?
There are only 24 positive statements regarding the exercises in Stage One 
however, Stage Two, Three and Four respectively are 40, 49 and 43. This is fairly 
evenly matched, so where is the movement that takes place for the student? If it 
is not within the classes themselves might it indicate that changes take place 
within the lived world? The highest amount of changes came in Stage Two with 
71 examples cited for positive changes as opposed to only seven dted for 
negative changes. Out of the positive changes here 19 described that they were 
open to new thoughts and ideas. Does this suggest that the very willingness to be 
'open' is a crucial ingredient for spiritual transformation and if so is there any 
way that we can encourage this openness? Interestingly four of the comments in 
the same section that were classed negative, indicate some form of withdrawal 
from society, becoming anti-social etc. however, withdrawal from society can often 
be classed as part of the spiritual journey, which might therefore be seen as a 
positive part of the process. Further analysis both from the narrative and the 
comparative analysis in the next section will, it is hoped, expand upon these 
questions.
4.3.6. October - December 2002: The Narrative Process:
Each interview was audio taped at a length of between lhour -  1.5hours. After 
'living' with the initial interviews, and transcribing them, I summarised the
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content of the interview out of which I drew a critical analysis and gave it to the 
participant for feed-back. I then had face-to-face interviews with them lasting on 
average 50 minutes whereby we picked over the whole text getting deeper and 
deeper into their own meanings. Some changes of wording of the original 
manuscript was sought by the participants to make more dear the original 
wording and there were further explanations to expand on their stories. There 
were further short phone calls, emails and face to face conversations to confirm 
the validity of the descriptions after which I once again gave the document back 
to them for comments. When they returned them with their own annotations I 
created the final narrative interjecting the original text with examples of their 
own words. I have explained and described their journey drawing in as many of 
their own explanations in quotations as part of the interpretation. Once again it 
was returned to the participant for any final comments. I then gave to them the 
conclusion of their story asking for any final comments.
4.3.7. December 2002: Focus Group
The focus group consisted of five trainee facilitators (see Chapters Three and 
Five). To preserve anonymity I have changed their names. The group discussion 
was audio taped and videoed and was held in an environment where this group 
of people regularly meet as part of their training in facilitation skills and the 
members of the group have worked closely with each other for over a year. As 
we started the meeting the body language of the group indicated an openness 
and relaxed stance. There were no arms crossed and three out of five had 
uncrossed legs; I have worked with all these students over a minimum period of 
four years and I have found each of these people to be very forthright in their
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opinions, and I believe they have long since gone past the time of trying to please 
me. The content of the focus group which covered the entire programme lent 
itself for use as a cross-case analysis. Extracts of these with analysis in Chapter 
Five.
4.4.1. Narratives:
The full version of the finished narratives are in the Appendix 2. For discussion I 
have extracted some pertinent aspects of the numinous; a strong religious or 
spiritual quality, extra-sensory perceptions, mystical and spiritual experiences 
alongside references to evidence of change or movement through the exercises in 
the programme and in their personal lived world and throughout I evidence self 
management in their change process. To preserve anonymity, each interviewee 
was labelled'T followed by a number. Direct quotations from the narrative 
transcript are interspersed in italics.
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T 2  P s v c h o - s p i r i t u a l  T o u r n e y
Numinous and extra-sensory experiences: Prior to joining the School and whilst 
receiving healing T2 says she saw lots of colours and I felt certain sensations and I 
thought I wanted to pursue that. Also she saw white light, like a sheet of ice. Despite 
her efforts to find logical explanations for these experiences, she could not explain 
them away.
Stage One:
Evidence of change from class content: T2 states that the vague feelings she had, 
which she now identifies as intuition were verified in this unit by doing simple 
psychic attunement exercises which allowed her to trust her intuition more. She 
says sceptics might argue that this type of experience might be explained by all 
manner of things, people might explain it all away, put it down to anything else, even 
eating the right food!
Describing a psychic exercise in class she says I thought this isn't going to work.
This is fairground stuff I thought this is mumbo jumbo magic and very silly. But I 
thought well I'm here and I'll have a go and I was scared because ... I'm going to fail and 
I'm not going to be able to do this. . . .I  had all these images and so obviously I was 
linking to something and thought, oh that's a bit strange, I can do this. ... this taught me 
to trust more, go with the flow not immediately to have a rational explanation, a logical 
explanation. T2 says she was initially not sure of anything and she found it all very 
difficult but the fact that she received positive confirmation of her own intuition 
was the major factor to her continuing the programme and she relays that deep 
down I knew there was something in it
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During this period T2 describes an inner tug of war happening. It was a fight 
between her logic and rational thinking, to which latter she still has allegiance. The 
rational mind told her not to continue, which was counterbalanced by her own 
inner feelings that drew her back to classes week after week.
Stage 2:
Evidence of change from class content: She relays the effect of learning about the 
use of will: I think that very much came out of the class and my will, what do I want. 
Ironically that's how I work constantly in scripts (T2 is a drama teacher) I'm 
constantly saying to actors what do you want, but it never occurred to me to do it for me. 
It was about discovering energy, it was about trusting and it was about trying not to be 
in your head the whole time. Rationalising, is this logical? is there proof? am I going to 
look like an absolute twit? I'm still dealing with this. Are people going to think I'm 
stupid not dealing with this in an intelligent way, an academic way? There was a lot of 
struggle, however, she began trusting intuition even though this was not the kind 
of intelligence she was brought up with.
Evidence of change in lived world: She often went home full of questions thinking, I 
do not know what I'm doing here. And yet there was enough classes that she felt oh yes 
I do know what I'm doing here. Prior to attending the classes T2 had been very 
dismissive of any form of therapy. She had known friends who had had therapy 
and she felt it was a waste of time and consequently the School's concept that she 
had to work on herself first was7 a very difficult idea.. I think one of the things that 
struck me was I was given permission to talk about myself and this was a very different 
idea for me ... Because I'd had friends who'd been in therapy for years and all the rest of 
it and my judgmental attitude to it was, I'm much too busy looking after my family and I
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thought it was self-indulgent... And it was a breakthrough that you could actually think 
about yourself that it was actually a good idea to think about yourself.
She also learnt how to be in a different way, and now she can come at life from a 
different angle, not abandoning logic but using another faculty (intuition) 
alongside it.
It was good and bad. There were some times when I went home and sometimes I was so 
churned up that I would have to deliberately put it aside otherwise I wouldn't be able to 
sleep. Looking at oneself is probably healthy, however, T2 felt uncomfortable and 
it created confusion out of which there was awareness of hitherto untouched 
aspects of self. She began to ask questions about herself and she now admits she 
needed to look at this and she felt that being able to let it go in class helped. Also 
letting people talk without getting all uptight about it and thinking, and acknowledging 
that, other people are different from me. After thinking it all through she speculated, 
well maybe I could deal with it in little bits.
Stage 3:
Numinous and extra-sensory experiences: Because of making the connection to 
her own experiences and her work she began to feel that the work was something 
she could catch hold of and she really enjoyed it. She describes connecting to a type 
of channelled state, an attunement to a higher power. She confirms that she has 
obtained the inner stillness although it was not with her all the time, and when it 
happens she often sees white and nothing else which she describes as being in the 
whiteness.
Evidence of change from class content: If I wrote an academic essay at that stage it 
would have been much easier for me, Td look up my references I'd write my essay and I
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would be on familiar territory. PG (Psychic Growth) put me into unfamiliar territory 
and some of that was worrying for me and some of it was exciting, stimulating. A  
common theme throughout T2's narrative was her sense of difficulty; however in 
this stage she states that the experiential work on Chakras helped her as it was 
something she could hold on to by reading about it, and everything started falling into 
place. Breakthrough came for her when week by week things from the classes were 
obviously setting things in motion in between. At this time she began to make 
connections with what she was doing at the School with her work as a teacher 
and she realised she led similar exercises to stimulate the imagination. She begins 
to integrate every tiling at this point. She says; I made a link through the imagery 
because I'd always done visualisation and suddenly in meditation I thought Oh I thought 
meditation was something else, ah this is meditation.
T2 says she utilises both types of meditation for herself; the visualisation type 
that can be used to set a meditation off and the purer form which makes 
immediate contact with the inner stillness. There were some very positive aspects 
to this course for T2, although the scary side for her was working with spirit and 
also the mention of past lives by other students as prior to coming to the School 
she had totally dismissed it as something very weird that strange people believed in and 
I sat in this room surrounded by people who obviously did believe in it. I thought, just a 
minute, and I found that very difficult. Now I'd say I'm not totally atheist in it but Vm 
probably an agnostic maybe. On this level she says she never felt strong, she 
describes it as like something smoky that might be there and might not and Vd try and 
have a go and it never worked. She accepts there are angels and people in spirit but 
she is not so sure about talking to dead people. She was brought up to believe that
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such practices were wicked and we just weren't meant to do it. T2 says she did not fully 
engage in these exercises and although she had felt the presence of her dead father, 
she would never say she clearly spoke to dead people. Nonetheless, as the classes 
progressed she lost much of her fear and was intrigued with what other people 
said. When asked if these concepts had a purpose or if they assisted her at all, she 
said it was through linking with people and realising you're linking with something 
completely different. Yes I think it taught me a lot.
T2 describes the unpicking of psychic information whereby the student has to 
say exactly what impression they see without interpreting or judging them. T2 felt this 
process allowed her to become very much less judgmental in her day-to-day life. 
She also learned to use her intuition differently. This section of the programme 
taught T2 to listen to others, including her own students: you have to listen 'and 
you have to ask questions, to get them to think for themselves by asking intuitive 
questions, getting them to use their intuition. She enjoyed the group as she found 
herself being good friends with people she would never normally meet.
Evidence of change in the lived world: It was at this point that T2 experienced 
what she described as the eureka moment. Things started falling into place as she 
started building new constructs, she also acknowledged the difference between 
intuition and imagination by relaying that intuition comes in quite sharp and clear 
whereas imagination can go hither and thither at which point she waved her arms 
around forcefully and dramatically. Imagination can be nebulous and difficult to hold 
onto. Intuition by contrast is quite direct and cuts through that and it can occur when a 
person reaches rock bottom and there is in an awful turmoil but in that moment there is 
an awareness and realisation occurs. 12 says: I think anything that makes you think
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beyond where your mindset is stuck at the moment assists you because it broadens the 
way you look at things, even if it's only to look at it and then say no. That has to be 
preferable to not looking at it. So I feel that the whole thing, by confronting me with 
things and making me reassess things has actually made me reassess other things as well, 
the whole nature of belief if you like. T2 says the psychic exercises made her less 
judgmental, because when we linked with people and said things we must never try and 
impose anything. Whatever you came up with was theirs not yours, so you weren't there 
to judge and you were never there to say you should do. That was a very difficult lesson 
for me. I am in a position every day of my life to tell people what to do, not just in terms 
of the work but in terms of their lives, they bring the most ridiculous things to me and 
expect me to solve them and just through doing this and also through the discussion I 
hope I've learnt to do it less, to say this is your journey, even if not in those words.
There is also evidence of self-management as T2 now sits quietly for a few 
minutes each morning as a form of meditation and she sometimes asks for help if 
she is worried about anything, and visualises light around it. Sometimes she just 
sends the thought out into the ether and sometimes, although I'm not quite sure exactly 
what God is she sends the thoughts to God.
Stage 4:
Numinous and extra-sensorv experience: On a spiritual level she has identified7 
and works within a beingness which is not mind. It is for her a form of channelled state 
which she had previously occasionally observed only when she felt inspired. 
There would be a gear shift of energy and a sense of moving from one level to another 
as some information would flow from her at which time she would feel I am safe 
here. This is described not about power but as an energy. T2 evidenced self­
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management and change here and she says, finally the outcome of the work she 
has done at the School has allowed her to find the stillness within herself.
Evidence of growth from class content: We had to take responsibility as we weren't 
like pupils in School when somebody had to do it for us. Sometimes we had to accept that 
sometimes somebody would totally monopolise the class. Sometimes there'd be a week and 
you'd think well that person really needs this time and needs to talk and we are learning 
from listening or helping. T2 said We are learning from just listening, which might 
have worried her in earlier classes when there were bigger numbers.
There were sometimes conflicts between people and sometimes she was totally at 
loggerheads with someone, which was good because it gets you stimulated. Whilst 
discussing issues like September 11th, she realised what a dangerous area belief is; 
she then realised that I have a belief that you have to respect other peoples beliefs. She 
had found great resistance by some students in talking about the occurrences of 
September 11th that occurred at the beginning of her time in this stage. As the 
main criterion of the class is to discuss and integrate things that are relevant 
within the individuals' lives at the time, she felt it was very important to talk about 
it and she thought afterwards that she was glad they had, I think it would have been 
a complete cop out otherwise and the whole group would have gone down in my 
estimation'.
Evidence of change in lived world: T2 feels that the programme has definitely 
made her more autonomous. This work does help you stand on your own two feet. She 
also speaks of how they have integrated this within her work in a very practical 
way to her as a teacher which she hopes to develop more in the future and it has
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encouraged T2 to bring aspects into her work, using elements of meditation and 
visualisation. I've got a very little way with this and I'd like to take it further, 
something like Intuitive/  Creative worlcshops. She says even on bad days she can rise 
above the little self and get some help and just try and see things a bit differently. T2 
describes the little self as the one that gets kind of cross and sorry for itself and moans 
because life isn't fair, it sees the bad side of life and can't do things'. So that is? on the bad 
days. And on the good days I suppose it's a sense of linking in and being thankful and 
seeing those good moments as part of much bigger moments, so it's definitely a different 
kind of awareness.
Comments from T2 suggest some form of self-direction in her own life, linking in 
means she can connect with a higher source, which shows some link with the 
numinous. She describes her beliefs at the time of starting the class as in a 
complete flux T2 hopes she is now more open and she can accept that there is more 
than one way of living life. She didn't know what that one way was, but previously 
she thought all she had to do was just find it. Her beliefs have also changed and 
now she realises there are potentially many different and valid ways to live one’s 
life. She can now more readily open to people of different political persuasions 
and she can think well, actually, they have got some quite good views.
T2 Discussions: T2 expresses her difficulty and struggle throughout the course 
with particular reference to her fight between the logical and intuitive, 
identifying that this struggle could have accounted for her looking more closely 
at herself which initially she dismissed as self indulgent. It also raises the question, 
if this student found it so hard why did she continue when others have 
abandoned the course? However, in her case she stated there were enough
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classes where she felt she knew what she was doing being in the programme and 
she was greatly helped by positive confirmation in the psychic exercises coupled 
with her deep sense that it was all right. T2 emphasises changes of belief and the 
psychic exercises allowing her to think beyond where your mindset is stuck. For T2 it 
was the state of stillness that she can obtain, not all the time but some of the time, 
that she finds most helpful. Her description of inner stillness is described as 
being in the whiteness, which suggests purity and clarity. She is safe here which 
gives rise to the question as to the importance of this sense of safety in the 
process of change.
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T 7  P s y c h o - s p i r i t u a l  T o u r n e y
Numinous and extra-sensorv experiences: T7 had experienced a few unexplained 
psychic occurrences whilst growing up: He had always been very afraid of the 
dark and a few months before starting the course he had a vivid experience; this 
woman came from the kitchen in the place I was in, something like a guardian angel, but 
bearing in mind that I have always been terrified of ghosts and things like that. Even 
though I was having a dream I felt I was awake and I wasn't frightened at all and this 
sort of radiating presence just came towards me and I was never scared of the dark after 
that day.
Stage One:
Evidence of growth from course content: He describes this stage as like planting a 
seed which with hindsight you can apply. It was setting the scene and the impact of this 
stage was that I felt I was going somewhere, but I wasn't sure where that was. The course 
started to expand my mental capacities, and I was starting to think about things. I wasn't 
thinking about my own emotions at this time but I was starting to think that my world 
was not just my work. With hindsight I was looking for something, I won't say 
something deeper, I don't want to get caught up in that kind of cliche but I was looking 
for an experience that was more. He benefited from the focused breath exercises, 
because a person has an experience within that focused breath which allows them to 
relax from everything that is going on in their head or around them and even if they can 
just go and do that for 5 minutes a day they are going to have a positive experience, it's a 
good starting point. He was receiving something that wasn't all coming from his head 
he realised that it was important for him to get away from the mental level. He 
explains that when you give someone an experience they don't initially have a language
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in which to describe it. He thinks the experiential aspect7 quite significant and that 
this aspect to the course is really important. For most people it is so new on one level that 
we don't have structures to deal with it. If you were doing it in an academic institution 
you would be putting it into a mental rational framework and actually a lot of people are 
beginning to work with something outside that framework.
Evidence of change in the lived world: He began to think about other things in the 
universe and asking is there a greater role in what I do? I felt like I was opening myself 
to something completely new for me but it was right. It did have an impact but it had an 
impact at a pace that I could cope with. He was excited about being able to see the world 
differently.
There is evidence of self management towards change with T7 as he states, When 
you started talking about the Chakras I hadn't a clue what you were talking about and for 
quite a while I was confused.
He states that the confusion was mine and I was too embarrassed to ask. He admits 
that all the way through his life he always found it very difficult to ask for things, but 
at some point in the course he began to ask. He then realised that this reluctance 
to ask for things was holding him back. The process goes on for different people at 
different levels, but the concept of learning to trust yourself requires you to examine 
yourself, to understand your own energetic context and being able to distinguish between 
what's yours and what's not 
Stage Two:
Evidence of change from course content: T7 discovered that listening to others talk 
and hearing their experiences is a very powerful tool which gives you the permission to 
look at yourself. ... What was fascinating was that a number of things were being flagged
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up in other people that were relevant to myself so I was able to watch other people and to 
reflect on myself it was actually very powerful for me.
Stage Three:
Evidence of change from course content: We did a lot of work on auras, we always 
started with an opening which turned into an exercise about yourselves and then straight 
into working on somebody else. I managed to progress really fast in a very short space of 
time, but now I realise I was just getting snippets but I was quite happy to get snippets 
and it was correct and that was OK. I was really pleased with myself. I think probably 
because of that I wasn't completely embracing it in the way. I wasn't looking at myself as 
much because I was more interested in the tuning into the energies, I was Itaking away 
my snippet and it charged your batteries which stayed with you for the week. Through 
the meditation he was taking the time to tune into the energy. He describes the 
energy as; more calming, powerful energies and my perspectives were different and my 
mental processes were different and my tiredness had always disappeared, and this lasted 
quite a few days: I was able to be aware that something was staying with me and working 
with me but I wasn't saying I was able to manifest it in a physical practical sense.
You spent a lot of time focusing on the kind of brass tacks of being a good reader and I 
think that was incredibly valuable. I understand the benefit of it now and I feel that just 
coming in and repeating it every week has a benefit because it reminds you of where you 
are supposed to be.
Evidence of change in the lived world: hi around the third term in this stage he 
started to go into another process when? I couldn't concentrate. I felt like I was drifting 
and falling asleep and I think now when I look back it was part of the process; meditation 
was difficult for me. I wasn't happy about this and I seemed to be seeing things in terms
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of getting it right or wrong. I would remember that I started to be kind of7 vague and 
drifty. T 7 believed at the time he was just focusing into other people, later however 
he realised he was really tuning into myself. Prior to tiffs he hadn't consciously 
considered the self awareness aspect but somewhere at this time it began to 
dawn on him that he was actually uncovering himself. T7 started asking questions 
about all areas of his life. He wondered what was the point of him coming to the 
School? What was the point of him doing the job he was doing? and more than that 
he started to wonder what was the point of the life I was living? These dilemmas 
lasted a long time and he was becoming increasing uncomfortable with himself. 
He thinks that these questions led directly to his unease and whereas before he 
had been a regular and dedicated student, in his second year, his attendance 
dropped. It wasn't very pleasant because it was all about me wasn't it? I did every 
possible thing I could to mask it, avoid it, whatever, but I now recognise it as a valuable 
part of my personal process. I might have learnt a lot more if I came along all the time 
and I might have got through the School quicker. I can say that now but I learnt it the 
hard way.
He had started to feel he had saturated something on one level. I also noticed a lot of 
changes going on and it was a stage that I was unprepared for. Physically my body 
started to come out in different kinds of rashes and things. He loved his work and he 
was fulfilled but he became really angry, very irritable and emotionally slapped a lot of 
people around at the time and I kept blocking it and I realised that something strange 
was happening. He says that he had lived quite an escapist life at times and he admits 
to having blocked off emotions as a teenager. T 7 thinks the School was a catalyst for 
change, but it might have happened anyway but it may not have happened when it did.
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He says; it all built up and finally culminated on a particular day when everything in 
my life turned upside down in one morning. It was a catalyst point when everything that 
had built up just came out. It turned me upside down as several aspects happened at 
once. There wasn't any more blocking off to do. I was not in control. My world fell apart 
mentally because that was where I was holding most of these things and things could not 
have got any lower. I couldn't physically or mentally cope with that moment sol just had 
to surrender to it.
T7 also relays Evidence of self management towards change as, at the end of his 
tether finally he just sat down and thought I'll ask for some help. He felt that the 
only way to understand it was to let go. Through this experience T7 learned that 
when you let go all fear evaporates. He says; I just had to surrender to it and when I did 
that I had this overwhelming experience of peace ... and that for me was quite a turning 
point.... the most difficult bit was learning to be more of who I am and actually taking 
away all of those thing that I thought were right. This was a crisis point in my mind in 
my fears and they evaporated almost as fast, but at the same time but it didn't mean that 
some of the situations disappeared. And I think that's quite important because many 
people come looking for solutions to things but the solutions aren't necessarily the way 
they expect them to be and it doesn't mean that you look at the world really differently 
but it is different if you feel different or see it differently but actually the same things are 
happening.
T7 says this experience affected him to the very core, but he had a sense that he 
would have to go through it. Although ostensibly he had been all right before 
coming to the School, i.e. he was doing a job that was very fulfilling and had a
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strong sense of purpose, and yet he felt a lot of things coming together at the 
same time and he says he feels the School speeded up the process. He had been: 
allowed to trundle along as much as I wanted to, in my kind ofi scratch the surface kind 
of way hut then at one point I was actually faced with myself I wasn't expecting that 
aspect of it
I didn't have anybody else to talk about it to, people would understand some of the things 
that I was feeling but fivm a completely different perspective and I needed to talk about it 
with somebody that was undergoing or understood the kind of things I was doing.17 
thinks that it would have been good for the teacher to see every one of the group 
separately, including himself as, at this time, T7 felt he did not have anyone to talk 
to and he needed to speak to someone who was also going through the process. At the 
time he would have liked a chance to talk to somebody on a one-to-one level for 
maybe 45 minutes 1. To listen 2. To understand and 3. to give some advice and pointers 
to help me persevere. However T7 acknowledges that nobody could make it 
completely right. I think there is also an onus of responsibility on you to decide what is 
right for you. You can provide an opportunity for them (teachers) to be supportive but 
they've got to ultimately make the choice.
Stage Four:
Evidence growth from course content: The process that I was describing to you lasted 
more than two years and there are still lots of residues to it, but I'm much more settled in 
myself. So ironically Higher Consciousness was a chance to talk about it and the 
opportunity to talk about it was actually really important. This unit was a chance to 
articulate it.
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Although he notes that at this stage there was no set structure and no conscious 
plan, he felt that? Every week tended to be incredibly relevant to what was going on and 
in fact most people found things to be relevant, while there didn't seem to be a plan, you 
thought wow! and much as we kind of pretend to despise Bailey (text book) it was 
always fascinating that the page we seemed to be working on that particular week was 
incredibly relevant, seemingly coincidentally to what we've been discussing to what was 
going on. It's given me the strength to forge on in my life seemingly taking away 
everything I've built up that makes sense to most people.
Evidence of change in the lived world: When you do begin to realise that you can do 
it for yourself you begin to notice a difference in all aspects of your life, and in 
comparison to other people who aren't doing it you feel so much stronger. T 7 says that 
everyone has dark times and his were very important for him because he realised 
that if I want to help anyone else I needed to have the experience.
Regarding any support he may have received T7 states that it is not just a question 
of what you can teach in a curriculum, it's also being aware that people do go through 
processes you can't necessarily control or support. He thinks the best way of someone 
helping with this is to let people get on with it, because only I could make the choice 
to become responsible for all that.
Discussions: T7 expressed a shift in mental capacities and progress quite early on 
in the programme but this can occur through any educational process and is not 
necessarily unique to psycho-spiritual work. However, the major feature of T7's 
narrative comes in Stage Three where his descriptions indicate a powerful
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experience (see also Chapter Six) where all his constructs changed and it affected 
him to the very core. What makes people come to such a traumatic occurrences is 
rarely clear and whether this situation would have occurred if he had never 
come to the School is never going to be ascertained. T7's experience was extreme 
and it brought great change to his life, so how crucial is some sort of challenge to 
the process of spiritual self-awareness? How important is it to come to the point 
of struggle to breakthrough? At this time he identified a need to talk to someone 
but also realised that the choices were ultimately his. Whilst implementing the 
psychic exercises in Stage Three the self-awareness aspect of the exercises 
permeated into his consciousness. Why it took him so long to realise tiffs is 
unclear but the observation was an important turning point in his learning.
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T 8  P s v c h o - s p i r i t u a l  T o u rn e y
Numinous and extra-sensory experiences: T8 had experienced spiritual flashes and 
sparks that were a mystery to him but he figured the universe is a mysterious place and 
one never expects to understand it. Also T8 had some personal psychic experiences 
which persuaded him there might be something worth investigating, the 
strongest of which was when he was; visiting my mother, our conversation shifted to 
my aunt and at one point I stopped and I was aware of my aunt momentarily, I could see 
her and there was a feeling like a rush of wind around my shoulder, I could feel her, sense 
her for about 30 seconds, a very, very strong feeling and I was completely unaware of 
what was going on in the surroundings ... the following day I got a telephone call to say 
my aunt had died unexpectedly at that time. T8 felt this was beyond coincidence as he 
was not particularly close to this aunt. He believes he had contact with her spirit 
and this incident encouraged him to investigate and develop his intuitive side 
and become a competent practitioner as a sensitive healer and medium.
Stage One:
Evidence of growth from course content: It is a matter of trying to open up and 
meditate and then getting instantaneous responses. I did manage to get something which 
was rather satisfactory, it confirmed that I was picking up some energy that I wasn't 
aware of before. I think psychometry is a nice experiment to do because often people can 
be surprisingly good at it who don't really realise what they are doing.
The foundation course was done in a slight hurry really I suppose, it was over 2 days and 
I already had a reasonable idea of what the work would involve I suppose ....what was
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new to me was the learning to breathe into different centres and to visualise light 
moving. I think that was important in understanding how the mechanism works but 
there were no real swyrises in terms of content because I'd already read quite a bit and 
then it was another 6 months before I started doing the courses full time. T8 also 
attended a separate unit (Opening the Heart) which we used to run as a prelude 
to Foundation but he found the exercises were a little bit slow and did not have 
enough content, and he felt that this course was more disparate than other courses 
and the people in his class did not seem to know where they were going with this. He 
also thought that one or two people in this group were allowed to monopolise 
and he felt the class was perhaps too passive on direction. I did not do the foundation 
course in a term, I did it in a long weekend and I suppose that may colour my views ... I 
think that they (Opening the Heart and Foundation) probably could be combined and 
that probably the Opening the Heart course was a little slow, it didn't have enough 
content in it perhaps. ...It may be harsh criticism.
Stage Two:
Evidence of change in lived world: T8 says here that he thought the development 
was incremental and accumulative. However, there was one occasion that upset 
him in this class when a student told him his energy was concentrated in the 
higher centres and the mental energy was dominating him. I was very perturbed on 
one occasion when I was told that all my energy was concentrated in the higher level, the 
sixth seventh Chakras and it was all mental energy dominating. This information 
shocked him and at first he could not accept it but in retrospect he concedes there 
may be some truth in it. He was upset because he felt it violated his own code of 
presenting information in a positive manner and he recollects being rather offended by
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the directness of the comment: at the time it made me seriously question whether I could 
do any more work in this area and I was wondering whether I was cut out for it 
Nonetheless, the comment made him look into tills aspect and admits that things 
changed. He tried to open up in a different way. He admits that it's a challenge in a 
way to marry all these different bits of information that come into you energetically and 
he says you have to learn to get used to them.
T8 thinks his life has changed as a consequence of doing the work and he think it's the 
accumulative of a set of experiences. I don't think any particular thing triggered a huge 
change. T8 says he finds himself slipping between the accepted rational and energetic 
approaches quite easily as he feels different senses are used for different tasks.
Stage Three:
Evidence of growth from course content: The Chakras are very important and the 
experiential work in this class was good and valuable. T8 relays that an important 
turning point in his development came after the leader spent some time with him 
one-to-one and he actually managed to link with some guidance in a very 
satisfactory way for the first time -  it was a breakthrough. T8 seems to be able to learn 
more from either one-to-one or very small units as he feels he got a great deal out 
of an unusual master class where there were only three people.
During the following term there were some particular readings that were very helpful 
and affirmative and made him feel as though he was getting somewhere. He also 
welcomed practising on people he never met before and thinks that the open 
evenings, where the students get a chance to practise on members of the general
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public, were very valuable. I seem to have been drawn more and more towards 
psychological explanation of people's conditions and healing things come up
Stage Four:
Evidence of change in the lived world: I think it's extraordinary to think how much 
we've all learnt and how far we've come and the concepts that you consider you take for 
granted, thought leads to energy and the influence of the kind of material in the book that 
we discuss. T8 has also noticed that he doesn't care so much about what people think 
any more. He dtes an example; of a family member who is a professional genealogist 
and recently he was telling me about how traits were passed on from one generation to 
another and I said to him well really not many are as we can often see a child which 
doesn't seem to be a lilcely product of their parents so totally different and he thought 
what the hell why don't I just do it and I said what you really want to do is spiritual 
genealogy, why don't you find out what the sprit life was and how that affects it. ...he 
[the family member] was blown out of the water ... and he'll never think of me the 
same again in future and furthermore I don't care. T8 says usually he is careful with 
people I work with not to tell them my views, on the other hand it irritates me that some 
religious dogma is considered sacrosanct from criticism whereas people feel comfortable to 
criticise spiritual/psychic views and he says he now feels everybody's viewpoints are 
not sacred exactly but worthy of respect.
He relates that some of his beliefs have altered, for example, the ability to link with 
spirit, which he now thinks is a very natural thing to do and I think a lot of people do it 
all the time and possibly I've done it all the time without realising it. But the fact is I now 
believe that I can do it and have experienced it and it is a very profound thing, and in the
Western world a lot of people would deny it. This particular belief has changed 
through his experience of linking with spirit. T8 now doubts the validity of lots of 
religious instructional views when it is facts and dogma to learn without having any 
direct experience. It's an extraordinary thing to show that a reality is different, it's really 
very extraordinary.
I don't know if it is related or not but I seem to have got in all modesty quite an ability 
now to analyse political events, what the political stage is worth and I am always 
disappointed really by the level of emotion and lack of logic that comes into people's 
analysis and my ability to do this seemed to come at the same time as doing these courses. 
The word coincidence isn't in my vocabulary any more so one has to say synchronicity 
whether it's direct causation I don't know but I think I'm quite good ... you know all the 
political stuff you're seeing in any situation in the universities I work in. I think I can 
analyse it much better than I used to. T8 emphasises his gradual development all the 
way through. He sees it as a continuous thing. It's not a 9-5 or one day a week 
business. I think that it's incorporated in my life more and more, interacting with people 
and work tasks. Whereas at one time I used to think of people's motives in terms of a 
physical planes issue and form a sort of psychological physical plane point of view, I now 
almost inevitably go to the spiritual connection with them and what their spiritual 
mission is and why they are doing it. And I do believe you can combine it with logic as 
well, I think that it's just a new set of information that comes into you and I find myself 
asking; does it make sense? does it seem right? I think I can approach it intuitively and 
logically. The important thing is to combine the two.
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T8 now sees his work as having a broader mission, not just earning bread and butter 
money, because my profession is researching things, so instead of trying to publish 
another paper I sort of think of things in a bigger frame now and I feel I have a mission to 
somehow combine the psychic and spiritual work with other professional work 
He thinks that before he was7 too wrapped up with this plane and these spiritual 
flashes, sparks that were a mystery, I suppressed the full extent of their meaning I think. 
The physical plane is to present ourselves in terms of different roles: Parent, teacher, 
child, however, I no longer feel I have to require any status fivm my profession so much 
because now I feel I have something else I can identify with and also an understanding of 
how I fit into life. It does give peace of mind and I feel sorry for those who don't have this 
and T8 feels this work can help everybody. He says he is a much calmer person. And 
he now finds he is dealing with much older people who are close to the end of their lives 
and it has influenced my views on this subject.
Discussion: As a professor in mathematics T8 comes from a very academic and 
logical background and he felt the difference very strongly in the first two stages 
and he felt personally challenged by this. Is there perhaps a necessity to push 
through set thoughts and beliefs to breakthrough into different perceptions? He 
identified lack of focus in a module we used to run, which has now been 
amalgamated into the stage one module. A  breakthrough came for T8 when he 
received a one-to-one from the teacher and attended a one-off master class. Later 
in the course he relays he was able to speak up in usually quite threatening 
environments, where his professional position might come into question, which 
indicates greater confidence. There is some evidence here that the courses helped 
to open him up to new ideas, however although T8 talks about changes of ideas
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and his work, despite trying to draw them out in the interview process, and 
several times trying to prompt him, I was struck by how little T8 talked about 
personal issues, so to what extent those have actively entered his personal lived 
experience is not clear.
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T 9  P s v c h o - s p i r i t u a l  T o u rn e y
Numinous and extra-sensory experience: T9 had experienced several psychic 
experiences before attending the School and she also describes an 
acknowledgement of an inner awareness emerging. It was something that was sort 
of coming to the fore, that I knew that I had to experience and then events made it happen 
because I wasn't voluntarily able to do it. Everything conspired if you like, so it sort of 
pushed or I pushed myself in that direction. She had an awareness of something much 
deeper being around, and also that there was something that was really missing and 
something yet to be done that didn't rely on any events or any one else. T9 felt a 
connection to something far greater than herself T9 found herself starting to meditate 
naturally, and she intuitively comiected to a higher state through her breath and 
linking to7 what she now realised were the Chakra points.
Stage One:
Evidence of growth from course content: I remember quite vividly actually the 
connection with other people and when we started doing meditation in the group that 
was immense. Suddenly it felt like an electricity and it was such a strong feeling and it 
was ... I mean I didn't stay at that sort of you know illuminating state but initially it 
was and it felt fantastic, it felt really brilliant. To be part of a group where everyone was 
meditating and having a sort of energetic connection with each other. It was a really 
strong feeling. T9 was able to give precious time to herself which brought some 
positive effects, and she especially liked being part of a group. One of the early 
experiential meditations that affected her was the linking with the Chakra 
system; When we started working on the Chakra system, that was7 incredibly powerful.
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Evidence of change in the lived world: I felt it was like an unfolding and what I was 
experiencing at the School was aiding me to unravel things in my life or they unravelled 
in conjunction with it and that's what I felt all along the School actually. I went through 
immense changes and ups and downs and bringing up lots of negativity and all sorts of 
things happened to me but I was still going through this process at the School which was 
invaluable. I was allowing myself to have these experiences to become a person that was 
able to grow.
Stage Two
Evidence of growth from course content: T9 particularly remembers the exercise 
of cutting the ties which was very significant at the time. She also realised the 
benefit, not just for her, but for the others in the group. She was able to implement 
the meditational exercises for herself. However, T9 found that exercises when they 
were focusing on other people were both frightening and illuminating. I remember it 
being quite frightening just because you were sort of it wasn't just about being internal, 
the emphasis had shifted a little bit and it was about directing some kind of energy and, I 
hadn't really sort of envisaged that if you like at that stage. It was a bit nerve racking 
actually when you are focusing on other people . You were on display and I was being 
watched by everybody else and of course I felt judged initially, you know what people 
were thinking. T9 felt on the spot whilst doing the exercises in this class but the 
benefits were that she became aware that you could focus energy with your mind. This 
was a new experience and the discipline of having to do it was good. She always had a 
good feeling about it and looked forward to it every week. I used to feel quite nervous 
about saying how I felt. Other members of the group gave her permission to speak. It 
was the first time I was able to reveal personal and very strong things in a group which 
was initially scary. T9 was seeking a validation of both her feelings and actions,
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she needed the reassurance of the group, she was insecure and very vulnerable at this 
time. Due to the conditioning of her parents, she was used to keeping her feelings 
to herself; being part of a group gave her permission to speak for the first time and 
she found herself able to reveal personal and very strong things in a group. Extremely 
difficult things were emerging regarding her relationship with her father around 
that time, and although she felt supported by the group there was a growing 
awareness that she needed some one-to-one attention. Things were continuing to 
emerge regarding previous relationships, especially her relationship with her 
father which she describes as being extremely difficult all through my life. It was a 
major source of anger and frustration and at this time all sorts of tiling came up, to a 
point she realised she needed to do something because there's no point in being 
able to do things for people if you can't get yourself in order and that was also an 
incredibly profound realisation.
We were starting to open the heart, which was quite new. It always felt fantastic to me to 
actually focus on that part of my being, to be honest and it really had, over a period of 
time, quite a profound effect to me, you know focusing on your heart and understanding 
that things worked though the expansion of consciousness though your heart and that 
was an ongoing process. I understood it mentally, but it took a while far it to actually 
physically manifest itself, I felt you know it was definitely was quite a strong feeling. She 
says that this feeling has enabled her to move forward and she gained strength. 
She felt she was connected to both something more powerful than herself and at 
the same time it felt incredibly strong.
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As she had recently split up from her husband she was going though tremendous 
turmoil outside and at times she felt incredibly depressed and she felt on the edge of 
things. But the classes were a real focusing point and it made her more disciplined 
at home and she would sit down and have time to herself and try to centre herself 
which helped her go through the things I was going through at the time.
Evidence of change in lived world: I started to become aware of people having energy 
and myself having energy and then everybody else having energy which I didn't really 
realise before and then actually what they were then doing with their energy. It made me 
feel a bit more withdrawn, because I still felt very exposed I think and it made me feel 
sometimes quite uncomfortable with some kind of new knowledge if you like and I 
remember I did go through a phase of being quite anti-social, I didn't want to be around 
lots of people and I felt quite energetically manipulative because I then started to realise 
how people managed that. She became aware of other people having energy and herself 
having energy and also what she and others were doing with this. This initially 
made her ieel withdrawn and exposed and it made her feel sometimes uncomfortable. 
Although she said that she had needed communication with others at this time 
yet she noticed that she started getting discerning about the people she mixed 
with. She felt a bit odd, and she questioned whether she was normal as she was 
not fitting in well enough as everyone else seemed to be. So all her feelings of being 
different and odd came up to the surface.
T9 acknowledges that at various stages during the training she found it very 
difficult but I never wanted to give it up, it was so compelling. This stage helped her to 
understand herself but I do remember feeling a tremendous amount of fear. I felt I had
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to confront things and this felt right and I felt spiritually connected and that wasn't a 
feeling I was getting in any other area of life at the time. I hadn't felt such depth before' 
and 'there was a feeling of knowing it felt right. It felt tangible and I felt an energy and 
connected to everybody in the group as an energy it was joyful, an uplifting of ones 
spirit. T9 says that the outcome of this stage was that she feels much more 
spiritually connected in more area of her life' she also says that 'it had transformed her 
life.
Stage Three:
Numinous and extra-sensorv experience: I never felt alone and I felt the presence of 
energies and it was very strong and it gave me a lot of strength that I wasn't on my own 
the things I had to go through or were going through, it just wasn't me so that was 
incredibly comforting on a lot of levels personally. Although she found these exercises 
difficult however, she would have never run away, and she did not want to be 
defeated by it and she wanted to prove she could do it. She was challenged by it. 
Evidence of growth from course content: Working with spirit at this time added 
another dimension and she found she was able to do it and she found it extremely 
uplifting. It felt very good. It was fascinating for her. Although she had had a sense 
of spirit all her life it was much more personal in class and was different to connect 
with other people and for other people. It gave her a complete understanding of 
spirit and different kinds of energy it gave her an inlet to a completely different world. It 
helped her as a person and there was a growing feeling that occurred when she 
was meditating that she felt a sense of being a part of a group energy, which was 
profound because I never felt alone. It gave her a lot of strength and help and this was 
comforting on some levels. She had a very strong feeling of the energies. However, she
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often felt exposed doing the psychic exercises which was quite hard, she felt 
vulnerable and they were frightening for her. I started feeling people's energies more 
and that was sometimes a bit uncomfortable and feeling people's emotions and feeling 
more and I didn't like it. I mean it was incredibly useful and I think it's something that I 
have always been able to do but it was highlighted and I didn't like feeling what people 
were feeling because it wasn't me . . .I was vulnerable, that's what it felt like, being made 
to feel vulnerable. When asked what if any value there was in this, she said it gave 
me an awareness, it gave me another awareness of myself, so in that way it was helpful. I 
didn't want to be defeated by it .... It was definitely a big challenge to be able to do it.
T9 found this stage the most difficult part of the programme as she felt exposed. I 
felt extremely put on the spot and had to deliver so to speak but that was really hard and 
every week we used to talk about it outside the class and think, you know, it wasn't as 
bad as we thought this week. I actually felt determined to do it, I really wanted to do it, I 
knew I could do it.
There is also evidence of self management towards change when T9 says, 
Sometimes I used to think to myself the more fearful it is the better it is, so I knew that if I 
pushed through enough fear then it would be really helpful... and it seemed to me that I 
was slowly working through the worst fears in my life. Every fear that I think I have ever 
had started came up over a period of years it was so horrible but actually facing them 
wasn't as bad as I thought in the end ... What I gained from it was tremendous ... I felt 
like for me anyway I needed to pursue things as they came up and I couldn't not look at 
them So when it was a horrible fear, although it was so horrible and I wanted to run 
away, yes I gritted my teeth.
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T9 really emphasises the word horrible to give the impression of it being the 
worst thing possible. However she says that after every set of awful circumstances 
something wonderful happened, either7 in my own transformation or7 in actual events. 
She relays her very strong determination to see it through
She felt supported by the School and the implementation of it the work into her 
work helped her. However, at this time she felt that she also needed some one-to- 
one help. She says that without the counselling course she also attended at the 
time, it would have been much tougher.
Stage Four:
Evidence of growth from course content: She enjoyed the discussions and anything 
that people brought up. It was the first time she felt really involved when everybody 
felt the same and she felt that she wasn't being judged and it was really nice to 
progress thoughts and feelings and ideas. I wasn't being pooh poohed or being judged, it 
was really nice to be able to progress thoughts and feelings and ideas actually, so I really 
enjoyed that group. It was so interesting what people brought to the group and what was 
said and the sort of discussions and the material we have. Just being able to think about it 
because it was very much of a thinking to me, it was all the thought processes attached to 
it which then again was different to the rest of the things we had learnt because before it 
was going through feelings, a lot of feeling and energy where to me higher consciousness 
was about verbalising your beliefs and mentally being more aware so that was helpful.
Evidence of change in the lived world: The major turning point for T9 came at 
the beginning of Stage Four when there was a huge healing with my father who
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had died. One day when she was with her mother she felt the need to contact 
him in spirit. Suddenly he was there. He gave me the feeling of so many things that I 
never experienced with him while he was alive and it was almost as if the whole thing had 
gone round full circle and he was able to open his heart to me completely which was 
absolutely fantastic and I never in a million years would have anticipated that would 
have happened and so on a spiritual level, it was absolutely amazing. Then what 
happened was my relationships, especially with men, completely changed, and actually 
I'm now with somebody who is so different from anybody else I've been with before and I 
felt the whole thing had completely healed and it was an immense realisation that 
actually you can heal very difficult things in your life and they do come right. This 
connection to spirit had a positive therapeutic element as she was able to be 
present with the energy and watch it transform. After this experience she said, I 
felt more open, more loving than I had ever felt before to people and circumstances.
T9 says that in her personal life it made her be a little bit more bold in other 
circumstances and not to feel it was odd. The work of the School had manifested in 
her life without a shadow of a doubt. She had previously gone though a long period 
of thinking nothing would get any better, but as time went on her relationships started to 
change. I became much more aware that things were working through the heart and I felt 
more loving than I had ever felt before to people and circumstances. She reached this 
conclusion through a series of things that had happened, which worked through 
firstly, from her subconscious then to my conscious and as it surfaced she 
confronted it, dealt with it, and was able to clear it. She states that they were also 
looking at how we could help, and how it might help the world and what it brought to all 
of us. It was taking it higher to a more compassionate level.
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It was an incredible lesson to me that being emotionally involved with people does not 
work, even with my daughter . . . It was incredibly difficult to realise that at the time and 
you had to let go and then it brought up the questions of what am I doing? and who am I 
doing it for? and if you have this kind of ability or skill then surely you must be able to 
use it for people that you love the most? Now I realise you have to do it with complete 
and utter detachment and you can't do it for the people that are close to you. That 
realisation was hard; I wasn't aware of my own limitation and that's something I'm 
probably still learning.
Realistically it's only since I started on this spiritual path and started at the School that 
everything has changed, my path of life and my intention have all changed definitely for 
the better'. Because of that I'm very grateful to all the horrible experiences I had and most 
definitely won't have been the same person had I not gone through them all because I 
don't think I was living a full life as I now understand it. She increasingly feels that 
spirit is in everything and is active in every area of life. I think for me it is probably 
the manifestation of bringing it into my everyday life and that's most definitely how it 
feels now to bring it into my relationships to bring things into my work in every area. To 
bring more love and that is what it is for me, it's the manifestation of love and that 
something which I think I have learnt, I think I've learnt to love myself to be able to give 
love to myself and probably because of that I'm able to give a bit more love to other people 
so that is what it is to me.
Discussion: T9 had a lot of personal issues at the start of the programme which 
coincided with her marriage break-up. The comment regarding the need for 
emotional detachment sounds good sense with a client, but should it spill over to
19 7
her personal life? Her comment of being detached emotionally to a daughter 
seems unlikely.
Becoming aware of other peoples energy, which means sensing a force or 
movement from someone, gave her another perspective on life. She describes 
looking at herself as horrible and it challenged her, but she engaged her will and 
was determined to see the course through. Her major breakthrough came in 
Stage Four when she able through psychic means to clear a long-standing 
problem with her father. Whether this could have occurred with more orthodox 
therapy is unclear, but T9 expressed she could not have done without her 
mediumistic training. T9 had counselling whilst attending the classes, so this 
must be taken into consideration and as they run side by side from Stage Two 
onwards, so it is difficult to unpick what was the major influence of change 
caused by the School's programme. Both her comments and other students who 
also attended counselling alerted us for the need for mentoring one-to-one 
sessions.
Opening discussions on narrative research: Although all the narratives show 
some indication of enhanced self-awareness, this may not always be spiritual Self- 
awareness. For instance T2 speaks of change of beliefs, which in itself may not 
affect the spiritual aspects of self. T8 also talks of obtaining different perceptions. 
T9's psychic experience certainly changed her perceptions also, although all 
these indicate changes of a more mundane nature. It might be argued that T7's 
traumatic experience was affecting the mundane also, except that for him it was 
the surrender to a higher power that enabled him to emerge from the dark
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experience. However, if we go back to the definition of spirituality as the 'core 
and essence of self', T2 through her connection with inner stillness, T7 with his 
surrender to the inner being, T9 expresses that her psychic experience affected 
her to the core. This leaves T8 with some indication of change but less of a 
spiritual quality. Nonetheless he also reveals that the work has made him look to 
more altruistic meanings and purpose of life, which might indicate a more 
spiritual attitude to life.
The exercises that the participants found most difficult and most challenging 
were the psychic ones in Stages Three that felt intimidating and exposing. It also 
seems to be the time of most change. Could this just be because Stage Three is the 
longest part of the programme or is there real evidence of profound change here? 
Although the intuitive approach is not always given as a reason for this change it 
has occurred in the personal lived world of all our participants and in all cases 
the participants have indicated assistance through the use of psychic experiential 
techniques. T2 in her opening up to new beliefs and letting go of fear, T7 in 
dealing with his dark night, T8 when dealing with personal challenges and T9 
with the profound experience with her dead father that she says completely 
changed her life. Utilising the focus group in the next chapter we progress the 
analysis bringing a comparative analysis of our methods to further our 
investigation.
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CHAPTER FIVE
5.1. DATA: COMPARATIVE ANALYSIS
A lo n g s id e  v e r b a t im  e x tr a c ts  fr o m  th e  f o c u s  g r o u p  a n d  a  c o lle c t io n  o f  a ll  th e  d a ta , a  
s im p le  s u m m a r y  o f  th e  a im s  a n d  s t u d e n ts ' e x p e c t e d  s p ir itu a l  u n d e r s t a n d in g  o f  e a c h  
s ta g e  o f  th e  p r o g r a m m e  is  u t i l is e d . T h is  is  r e la y e d  to  a s s is t  in  th e  p r o c e s s  o f  
u n d e r s t a n d in g  a n d  in t e r p r e t in g  th e  c r o s s  a n a ly s is  o f  th e  d a ta  c o lle c t io n .
A Formative Evaluation of a Psycho-Spiritual Education Programme and its 
Effects on the Lived Experience of the Students.
5.2.1. Cross-Case Analysis:
In this thesis I have used a number of different methods of data collection and in 
this chapter, I have drawn together the contents from the data to act as a 
triangulation. Because the focus group systematically revealed each stage of the 
programme, and participants shared their experiences and any outcomes, it has 
lent itself as a tool to break down all the data into a cross-case comparative 
analysis. Using extracts from the focus group and by utilising a simple summary 
of the aims and spiritual understandings of each stage I have triangulated the 
whole data for evaluation.
I have endeavoured to use as many verbatim accounts as possible throughout, 
and together with all the other data my comments are interspersed throughout 
indented in a different type face. To maintain confidentiality the focus group 
members have assumed names and the other interviewees retain their T numbers.
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Understandings:
F ig .  7 . 5 .3 .1 . S u m m a r y  o f  A im s  o f  t h e  C u r r i c u lu m  a n d  th e  A n t i c i p a t e d  S p i r i t u a l
Stage One:
Aims:
To provide a 
scaffolding type 
curriculum to 
assist the 
individuals own 
psycho-spiritual 
learning process.
Individuals' 
understanding of 
spirituality:
There is
something more 
than the physical 
mundane world.
A  sense of a world 
beyond self.
Key words:
Observation.
Meditation.
Information. Self-
awareness.
Change
Transformation
Stage Two:
Aims:
Aiding dissolution 
of unproductive 
aspects of self. To 
guide the 
students' internal 
spiritual self­
development 
journey.
Individuals' 
understanding of 
spirituality:
A need to reveal 
and develop the 
inner or higher 
Self.
Key words: 
Clearing. Healing. 
Intuition. Self- 
awareness.
Stage Three:
Aims:
To facilitate the 
individuals own 
contact with their 
'higher self' 
through exposure 
of self. Increasing 
training of the 
intuition, allowing 
it to become their 
main navigator for 
self- development.
Individuals' 
understanding of 
spirituality:
Increasing and 
persistent 
glimpses of 
spirituality.
Key words: 
Expansion of 
spiritual learning. 
Intuition. 
Exposure. Energy 
management. Self- 
awareness.
Stage Four:
Aims:
To be able to 
independently 
and effectively 
self- manage their 
energy and 
change.
Integration of the 
work into their 
lived reality.
Individuals' 
understanding of 
spirituality:
Spiritual 
connectedness, 
serving humanity.
Key words: 
Integration. 
Intuition. Spiritual 
growth and Self- 
awareness.
I
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I started by asking the focus group how the four-stage programme assisted them 
in their personal development. Cathy said 'It's dear, very clear now but I did not 
perceive it as stages then/
Researcher's comments: Looking back now it must have seemed quite 
uncoordinated when we started the School as the classes originally ran in 
a way which allowed the students to 'pick and mix' their route. The 
theory behind the original approach was that intuitive courses should be 
left to the intuition of the students. However the pilot interview (see 
Chapter Three) revealed the need for more regular and focused courses 
and led to us creating a more structured four-stage programme.
Ali relayed that although she had attended many other courses in the past, she 
had not developed in a focused way and she had, 'now become much more 
aware of my thoughts and how I was affecting other people and so I was more 
aware of how I conducted and reacted to myself which brought up personal 
issues'. Cathy concurred and said that the work 'challenged a lot of beliefs’. 
Scooping her hand upwards Cathy said, 'it (psychic work) was going against what 
we are all trained to believe' which she found 'personally very challenging'. 
Martin said he had also asked himself the question of 'what was I doing there'? 
But it felt right, and he enjoyed coming, so he continued.
Researcher's comments: T il had already completed some personal 
awareness work, and so for her, 'it seemed quite elementary'. T9 said the
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courses created 'real problems with her marriage which was in part 
caused by shifting awareness and changing beliefs', and T7 said that 'I 
hadn't a clue what you were talking about for quite a while, I was 
confused'. Early stages of self-directed work can often lead to confusion 
(see Chapter One) however, these comments also suggest that for some 
people even early on in the course the work can have repercussions in the 
day-to-day life. Causing 'real problems in a marriage' is a serious 
statement. Do our courses really do this? Much of the work of the self- 
awareness aspect of the School could be defined as a form of therapy and 
in any therapy it is known that the individual's self-examination can have 
the effect of shifting the power base in a relationship, which can create 
personal difficulties. This aspect is something to be aware of in any such 
programme.
Ali said that it brought up the question of trust for her: 'trusting her own 
judgement and dealing with fear': 'Going through the School creates steps, and 
each step becomes a further trusting step and I feel the way the School was set up 
you didn't need to take that next step until you were perfectly happy about 
doing it. I might have been apprehensive about it but I always felt safe when I 
was taking the next step.'
June said 'this comment underlines that we are all coming from very different 
places' as she didn't have that background at all. I then asked if the different 
background of the students helped or hindered progress. They all agreed that it 
helped. Martin thought that when you get to Stage Three 'everybody's aware
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that there is some integrity for themselves so people don't really go around 
judging too much'. He had observed that 'the worst culprits were people who 
claimed they knew what they were doing when they arrived at the School or 
people who were involved with other practices, they really talk rubbish; people 
who say things like, I know all this, so I think, well what are you doing here 
then'? or people who'd say 'I've only got 10 weeks so please give me some 
answers'.
Researcher's comments: Martin's impatience with people who want to be 
'spoon fed' suggests that some students simply miss the point of intuitive 
facilitation, and although he implies that by Stage Three people have 
settled into the course which is nearly one year, does this identify the need 
for better explanation in the early stages? This is a difficult question as it is 
considered important for the student to intuit and self-direct their learning 
even early on. How to measure this with giving the necessary information 
to students that come from very different backgrounds as June identified 
is something to be aware of. In the first stages of the programme three of i 
our interviewees consciously questioned what were they doing there and 
what should they be thinking and believing. This is echoed in the 
narrative stories: T7 recalls 'I wasn't sure where I was but the course 
started to expand my mental capacities and I was starting to think about 
things, I was looking for something'. The question then arises: can all the 
students have the necessary ability or the confidence to take spiritual self- 
direction on board, particularly at the early stages, and if not what action 
should be taken?
2 0 4
Cathy says that she thought some students leave 'because it is really, really hard; 
it brings up lots of issues and a lot of the time people can't deal with them'. 
Martin said, 'in any form of learning it was important for people to make a firm 
intention to the work and sometimes people needed to leave, because the people 
that stay are making that intention'. 'It’s not possible to be supportive to 
everybody'. Cathy says 'It's hard in a group when people don't always actively 
ask, so you don't always know when there are problems'. 'So there may have 
been missed opportunities.' June said 'I think some people, including myself, get 
impatient and they wanted answers and they said, well I'm coming here every 
week, what am I coming here for?' 'They want to feel they had achieved 
something, they wanted to see they were making progress.' June thought this 
problem was eased in the students who are going to be practitioners as there are 
'more defined outcomes'. Ali said, 'These illusions would be very quickly 
shattered' and that 'you couldn't escape the personal aspect of the work 
regardless of being a practitioner or not'. Martin confirmed that he will continue 
'to use the techniques learnt in the programme' as 'it has set something in motion 
which I will use all my life'.
Researcher's comments: The concept of the programme being 'hard' is 
echoed throughout, (see also Appendix I) so is it possible that for some 
this difficulty means they feel unable to deal with it and therefore 
abandon the course? Could the programme do more to assist the 
necessary shift to make the transformation possible? Martin identifies that 
people need to make an 'intention' and awareness and that they need to 
engage some personal will in the process but, whereas I have some
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sympathy with the idea that it's no good spending time on people who 
have not engaged in the psycho-spiritual process, and may never properly 
commit themselves to the work required, I would not agree with Martin 
that it is not possible to support everyone. Cathy picks up on this by 
saying that there have been 'missed opportunities for personal contact'.
June makes an important point when she relays the perceived need for 
some people to feel they have 'achieved' something. However, 
achievement implies measurement, and because spiritual development is 
so much apart of the unique world of the individual, is it feasible to have 
specific defined achievements apart from the general aims of spiritual 
development? Setting goals of learning in the usual way is already 
implemented through our stated aims, however spiritual goals that have 
to be actualised in the lived world would be difficult to implement.
Freud observed that his clients were initially very resistant to heal their 
difficulties and in my experience there is some truth in this, for the work 
sometimes creates an inner turmoil and this struggle takes very careful 
handling. Whether the School has always succeeded in helping each 
student is open to question. How to implement the necessary challenge 
needed for any in-depth work in a safe environment continues to be 
monitored and discussed.
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Martin thought the exercises were 'quite cunning, because if we just sat and 
worked on ourselves all the time we probably wouldn't do it.1 'People gradually 
reached the awareness that it was about themselves'. He thought that some 
people dropped out of the School when they discovered it was about working on 
themselves. He said he thought that 'a lot of people were also dipping in and out 
of other workshops as in the current new age climate it can be easy to avoid the 
issue of self, as all you have to do is pay money to go to a New Age weekend 
workshop which will be flowery and rosy'. Pip agreed, with the comment, 
'workshop junkies!!!' Martin felt that die point of having it as a course was that 
'it’s not just something you go away with thinking that's really great without 
having enough time to really get into it. It’s challenging'.
Researcher's comments: Many of the psychic exercises are designed to 
allow the student to get a glimpse of themselves. 'Workshop groupies' is 
an expression that refers to people who flit from course to course, 
seemingly using courses more as a form of entertaimnent and not 
necessarily for serious learning. This concept can sound prejudicial, 
however, there is little accreditation available in this field and the 
workshops can be of widely different standards. So how can the 
inexperienced student know the difference? Leaving the novice to find 
their own way might put the students in danger not only of not receiving 
bona fide study but could also run the risk of them avoiding challenging 
and looking at themselves. This is a concern and one of the reasons for 
creating a more structured programme. We wanted to set standards but
S t a g e  O n e :
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without compromising the intuitive aspect of psycho-spiritual learning. 
The argument against this that say it is not possible for the programme to 
achieve educational standards and at the same time leave room for the 
spontaneity needed for the intuitive abilities to emerge.
Cathy was grateful for the glossary of terms she received in the Foundation 
course on the meaning of words which she had not come across before, to which 
June agreed. She also thought it was important that 'there was a mixture of 
tilings and that there was a certain amount of theory in the teaching. There was a 
lot of doing and there was variety'. Ali agreed.
Researcher's comments: In the interviews, both T8 and T2 suggest that 
they were encouraged when getting some of the attunement exercises 
correct, T8 said 'I did manage to get something which was rather 
satisfactory, it confirmed that I was picking up some energy that I wasn't 
aware of before'. T2 also relays that receiving positive confirmation of her 
own intuition through the exercises was the 'major factor' to her 
continuing the programme. This being the case, one wonders if the 
students who left got this confirmation? In the content analysis some of 
the data contradicted, for instance, two said they thought it was 'too basic' 
while another two 'did not understand'. Also one said it was 'too quick' 
and another one said it was 'too slow'. The discrepancy in experience is 
hard to un-ravel but it may be because students come into the School with 
very different backgrounds and experiences. We have no formal test or 
interview, believing that anyone from any background can benefit if they
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are willing to put in the necessary work. However, this does have its 
drawbacks which are most notable in the early stages of the programme. 
In T8's narrative he clearly states that the difference in background was a 
problem for him and it seems probable therefore that we have lost
»
students directly because of these discrepancies. Should we have some 
kind of testing procedure? The theory is that anyone can develop their 
spirituality as this form of learning cuts right across the social, intellectual 
and culture divide. However, although this may be the case people have 
their own prides and prejudices which can put up resistance towards 
others in the group. The question then that arises here is: is having a 
mixed ability class in this type of programme always advisable?
Martin said 'they are coming in with all their own stuff so they are projecting this 
whether they realise it or not, and you're most likely to have conflicts at the 
beginning. I don't think it's a good idea to tell people too much at this stage. 
There needs to be a balance of laying out some kind of ground rules and letting 
people say things that maybe a year later you may change.' Cathy emphasised 
the point that it needed to be 'non- judgmental' to which Martin replied 'you 
have to manage with a group of people who may take offence very easily with 
the comments people make'. Ali said she thought 'the School held her 
beautifully' and she had been 'aware of mirroring her own stuff on people'. She 
felt she 'was gently made aware what was her own stuff', but it never made her 
'feel insecure although I would go home in tears'. June makes a big shushing 
sound which prompts me to say, 'Is that true for everyone?' to which Jane 
answered she agrees with having a mixed group and letting people speak, but
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the other side of it was that 'people were talking and saying things that I found 
disturbing and I thought, 'who are all of these weird people I'm with!' Martin 
thought that when you 'open students up' they become very sensitive to 
every tiling and because of this, reaction from the students comes in very quickly 
and the skills you need to employ in Stage One are greater than higher up the 
School where people are already into a pattern. 'It's a complicated thing when 
people are sensitive to everything.'
Researcher's comments: June's worry and disturbed feeling indicate she 
was feeling very sensitive at this stage and, although Ali is reluctant to 
admit it, it seems likely that she was disturbed also, as she says she 'often 
went home in 'a rage' and yet she relays that she 'felt safe and held'. Here 
we have a markedly different reactions; they were both disturbed but Jane 
described her reaction as 'worried' and Ali describes being 'held'. Both 
these responses support Martin's theory that reaction in the first dass 
comes in very quickly and that it can be 'complicated' to facilitate 
everyone's needs in the early stages. T9 described even more of a 
challenge as she recalls, 'I didn't know anything about my feelings at all, I 
know that I repressed huge amount of feelings in every direction and I 
operated probably a third of how I actually was as a human being. Before 
I didn't express anything that was negative because I was brought up not 
to express a lot of negativity and always to be nice.' Being nice is often 
believed to be the spiritual way but is that really what spirituality means? 
Doesn't connecting to the core, the essence and the authentic mean
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sometimes things are not nice and need to be addressed however 
awkward or difficult that might be?
Any form of change can create problems; whether the School deals with 
these effectively is constantly under discussion. T9 said that 'a routine was 
helpful': meaning the routine of meditations each week and it was also 
stated that beginning to experience or access different levels of energy was 
helpful. As all these are connected with some form of meditational 
exercise, this suggests that the very process of regular meditation was 
assisting the learning. T8 would concur as her description of meditation 
was that it was 'a really strong feeling, it was immense as it enabled 
precious time which brought positive effects'.
Summary of Stage One:
The aims of this stage are to provide a comprehensive curriculum to 
introduce and assist the individual’s own psycho-spiritual learning 
process. According to the questionnaire in May '02 (see also Appendix 1) 
there was a drop out rate of 37% in Stage One might suggest the need to 
change aspects of the course. Negative comments in this questionnaire did 
not unify with a range of different comments such as 'sessions too slow', 
'not enough depth', alternatively, 'too advanced' and 'students were 
allowed to dominate discussion'. The balancing act between holding the 
student and at the same time challenging them can be problematic. In the 
past we had erred towards being a bit more prescriptive with the view to 
setting up some good foundations. For more experienced students this
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may be too didactic, however, in any group work one often has to 
progress at the speed of the slowest and as Cathy indicated it is believed 
that a certain amount of theory is good to set the scene and provide a 
secure base. It seems a possibility from the feed-back of the drop out rate, 
that we did not always provide enough personal support.
Individuals’ awareness of spirituality at tiffs stage requires that there is 
so m e th in g  m ore th a n  the  p h y s ic a l  m u n d a n e  w o r ld  a n d  a sense  o f  a w o r ld  
b e y o n d  s e l f  All the interviewees were asked if they had had any spiritual, 
psyclffc or peak experiences before they came to the School, all but one 
said they had. Does this mean therefore that some psychic, spiritual or 
peak experiences are essential to bring students to some form of psycho­
spiritual work in the first place? There are few negative comments 
throughout our data of this stage, which is somewhat surprising with the 
high dropout recorded, so it is not easy to establish any particular cause of 
difficulty. Some students however seemed rather 'shell shocked'; and they 
indicate that they are not sure 'what it was aboufi but decided that they 
wanted to find out more. In the content analysis there are 12 comments 
regarding change which are mainly positive, for example, listening and 
observing intuition, better able to communicate, more confident, more 
loving, greater understanding of self etc. with the only negative comments 
related to change in relationships. However, a change in relationships can 
bring enormous repercussions in that person's life, so this is something to 
carefully consider. So when dealing with the psyche is it a necessity to
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have more than just one-to-one tutorials? Data reveals that some form of 
therapy, counselling or other such support might be advisable.
June relays that she took the Stage Two courses a lot later than the normal Stage 
Two phase so she was more secure in herself, but 'still stuff came up'. She had 
recently sat in one of Stage Two classes as a trainee and she says, 'the classes 
have changed now and there is a lot more information and discussion on 
personal issues than when I did it as a student and I was very aware that the 
group could handle this. I think this was very good; I liked that structure'. Cathy 
agreed and added that it was extremely valuable for her as she became more 
aware of energy and it gave her techniques that really helped and it brought up 
so many other things. 'It was the technique stage/ Everyone agreed.
Researcher's comments: The word 'stuff' usual refers to indeterminate 
things often relating to one’s belongings or 'baggage' and might mean 
things that are worthless which might have a negative connotation 
implying nonsense or rubbish, something to be discarded. Baggage is a 
colloquial word used to describe carrying old or outworn mind-sets or 
emotional patterns so these comments might reveal some emotional 
distress. So by the common occurrence of the word stuff, we might deduce 
that June felt she had plenty of things to clear. This is backed up by 
comments from the narratives: T9 says it 'brought immense changes and 
ups and downs which brought up lots of negativity'. T2 says, 'If I'm 
honest this was quite a troubled time'. T8 says 'it was a little bit
Stage Two
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uncomfortable' and T7 in describing another person in the group says she 
was 'challenged by it and was most resistant to going into things, a lot 
came out'.
June had sat in this stage as part of shadowing the teacher and she comments 
that 'they seemed to be able to handle if. This comment is based on one class and 
clearly it cannot be the whole picture. The content analysis revealed that at this 
stage there was greater awareness both of others and self but one person relayed 
they did not understand the material.
Martin felt that 'everybody benefited individually on a weekly basis no matter 
what level they were'. So he concluded that 'it didn't really matter what stage 
you were at yourself as there was always something you were getting from if.
Researcher's comments: T7 also attended this group later and says 'it 
might be good to have done it earlier but actually doing it later on was 
good. I don't think it's wrong to revisit things at any level and it was 
relevant to me at the time/ This comment may support the theory that 
psycho-spiritual development works well as a spiral model (see Chapter 
One).
Speaking about a fellow student Martin observed that they went from saying 
that the issue had been dealt with, to 'bursting into tears, and then having the 
realisation that forgiveness wasn't just about something on a mental level, and 
her physical reactions to the whole experience was proof that there was a lot
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more to think about and work with. 'There was an awful lot coming out and I 
was watching this woman and I couldn't help applying it to some of my own 
feelings. And the synchronicity was that these tilings seemed to come up every 
week and there seemed to be a process and it gave a lot of people a lot to walk 
away with on an experiential and emotional level. 'The leader of this group very 
gently but very directly asked her (the student) to look at herself and question 
whether that was forgiveness and she and everyone else could see that she had 
not forgiven her father, so it became a very graphic example of awareness and 
these things seemed to come up every week'.
Researcher's comments: Martin highlights the effectiveness of observing 
other people and their reactions and that 'being within a group 
environment is often an important part of the process, and observation 
and listening techniques should begin to engage at this stage'. Observing 
others and relating it to our own experiences is deemed to be one of the 
values of group work. The main point that was drawn from this example 
and which the whole group concurred with, propounds the theory that 
cuts at the heart of experiential psycho-spiritual learning, which is we can 
deal with personal issues on an intellectual level, but that does not mean 
you have dealt with, let alone transformed it, until it manifests within the 
real lived world. T9 describes uncomfortable feelings at this stage when 
she was 'put on the spot and I was being watched by everybody else and 
of course I felt judged initially, you know, what were people thinking'?
She 'felt very exposed'. This comments implies some lack of feeling safe; 
however, in any awareness work it might be expected that some exposure
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of self is part of the process of authentic self-awareness, the theory is that 
if you are exposed you have nowhere to hide and have no alternative but 
to face up to one's truth, however, facing the truth about oneself is not 
easy. Is this method too harsh and do we need to be more alert to 
'holding' the student through the process of self-revelation?
T4 said, 'Once I worked through the hurt and looked at myself 
unconditionally and said OK that is in the past so next time let's do it 
differently'. This student had consciously engaged in the transformational 
process and shows a positive attitude to exposure. However not all 
students find this easy or possible. Martin had highlighted the benefits of 
listening to other members of a group and T9 concurs saying that she 
'really liked listening to people, because everyone else's experiences were 
so interesting and so different'. This suggests the need for the application 
of more listening skills.
Pip concurs saying, 'this was important, it was a big thing that point you have 
made, the difference between a mental concept and an energetic reality, we all 
have areas where this suddenly strikes home. It happened to me a lot and you 
think oh I know about all this, and on a mental level you do, but all of a sudden 
the reality happens and you actually have to work with something and its not 
just enough to look at it and see what is going on you actually have to go 
through the process to change it and I think this is a key tiling when people 
realise this.' Pip particularly remembered the 'cutting the ties exercise'; (to which 
there was a murmur of agreement from the whole group) where people realised
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how much the influence of family or partner and there comes a realisation that 
they can really change things'.
Researcher's comments: Having experiential exercises in classes does not 
necessarily translate to experiential learning in the students' lived world. 
The focus group alludes to this and emphasises the need to totally engage 
with the learning that has to experientially manifest in the life of that 
individual. This takes time to establish and as Martin implies later it could 
be days, months or even years before this is realised. T13 acknowledges 
this and says, 'it affected my personal life gradually over a period of time'. 
This lived reality cannot be contrived and is less commonly realised 
during the class itself but whilst actualised in the students' lives.
We received no negative comments about the exercise of 'cutting the ties' 
from any of the data and the frequent mention of this exercise in the data 
seems to add to the theory that there is a need to let go of, dissolve, or 
remove a layer or 'veil' of unwanted aspects of self to be able to expand 
spiritual awareness. As already alluded to, this requires the willingness 
from the student themselves as it is thought that no matter how good the 
techniques employed, if there is not an engagement to the process nothing 
will change.
I asked the group how might we assist the student to any spiritual depth but 
Martin said he thought the answer was not about 'getting to a depth at a 
prescribed moment.' Pip agreed with this saying that getting students to the
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depth was in fact the process itself. Ali thought it was important to be aware of 
your 'heart energy so that there can be a realisation that there is a level deeper 
than the emotions'. Martin reinforced the notion saying 'that as long as a seed 
has been planted, even if you have been a poor student and you didn't catch on 
at the time, the sign posts are there and then when you think back you know 
that's what they meant7.
T il states 'there were a number of things that affected me, one was the sense of 
loneliness but I knew I was going forwards and I couldn't go back'. T10 says 'it 
revealed that I was very frightened of being alone. I worked through it over a 
period of time and I'm not afraid any more'. The comments about isolation 
indicate that they might need to re-address their lives, however, some 
withdrawal from life is discussed in spiritual literature and I have observed it in 
many students throughout my years of teaching in this field. It is the point where 
the individual needs to withdraw into themselves to gain greater understanding 
of self and their connection with God. This can be acknowledged as a type of the 
bereavement process (see Chapter Six) that occurs throughout any change or 
death not just in a physical sense but a death of any aspect of life. Whether this is 
perceived as positive or negative depends largely one's own perspective. 
Contemplation and isolation from the material world is common in religious 
orders and practice and its value is known. In the material world however it can 
be construed as 'unhealthy'. Is it a necessary part of the psycho-spiritual process 
for some people? The alternative interpretation might be that this withdrawal 
was caused by the students simply not being able to cope. But although the
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difficulty caused by this withdrawal was expressed none of our participants 
stated that they could not cope with it.
The need to be aware of one's heart energy, means the ability to love and be true 
to oneself. This notion of unconditionally loving is commonplace in 
contemporary spirituality but the danger of this concept is that by believing in 
being nice and good, it may detract the individual from looking at the very 
personal issues they need to address. If not addressed properly it could bring 
about a denial of the more negative aspects of self.
Cathy said in this Stage 'you suddenly become aware of the responsibility that is 
yours and yours only; it was up to you to implement the work'; to which Martin 
concurred. He continued, 'you can devise a course with tools and techniques but 
when that person actually understands it, is in their own process/ When asked if 
they thought the tools were doing the job, they all agreed they were. I asked if 
they thought this when they were students? Martin said it was 'hard'. Pip 
concurred, 'you can't take them deep or not, you can offer it but those who have 
a deep experience are ready and they will have it and those who are not ready, 
they may take it on board and deal with it later on or they may never. Some 
people are ripe and some are not, but equally if people have these big issues that 
are brewing then the sooner they deal with them the better because they would 
be pretty serious blocks to any kind of self-awareness.
Researcher's comments: The issue of taking responsibility and therefore
directing one's learning is repeated here. In psycho-spiritual practices it is
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believed that nothing can be implemented in the life of the individual if 
they do not take the necessary responsibility for themselves, but as Pip 
identifies some were not ready to do this.
Martin thought it was 'remiss in any organisation that brings out emotions or 
personal things that did not have support7, (there was a lot of interjection here in 
agreement) and he felt the School did have it on one level; 'you do have it as 
leaders always make themselves available before and after class'. However, he 
thought you needed to define what you meant by counselling and whether to 
give it carte blanche to everyone as he thought this might be open to abuse 
because plenty of people just 'want to talk about themselves'. Cathy said that just 
by virtue of having a group there was counselling going on and it was very 
healing but she thought it was good to have more 'one to ones' as 'when stuff 
comes up, you need personal counselling'. She relays that she did have 
counselling but 'I had to go somewhere else' and she emphasises how 'incredibly 
helpful' it was, stating that some people do need to talk and that 'sometimes it 
might be missed when someone is struggling'.
Ali said 'a lot of the struggle is what gives you the strength to work through it 
and it pushes you onto the next stage of learning'. She thought it would occur by 
'working through them personally and in this way you find the answers'. Martin 
concurred saying that for him it was acted out every day; 'I used life as an 
experiential reflection for things that were coming up'. He said that it gave him 
'a lot of strength' and he felt his 'real life was walking side by side with this 
work'. However, when he 'went through a period of feeling empty' he needed
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some help with someone who understood the work. T couldn't just talk to a 
friend, I needed to talk about it in the context of the things we did at the School 
and that was absent'. At this period of his development he says that 'five minutes 
wasn't enough'. Ali said that she and Pip were lucky as they 'were able to off 
load on the journey home with each other. Pip said that he thought 'it would 
have been uncomfortable to walk home on your own carrying that emotion; as a 
single person I would have needed someone at some point'. June did find it a 
problem as she had no one to talk to throughout the process as no one else in her 
life is involved with this work. Martin thought that the need to have someone to 
talk to had forged relationships with other students. Ali thought 'it was 
conducive to go to the pub and talk', at which they all laughed.
Researcher's comment: Martin's comments about students just wanting to 
talk about themselves sound derogatory, but how else can the facilitator 
help unpick what is occurring if they do not talk about personal issues 
even if this leads some students to be self-indulgent in the process? Martin 
also identifies a greater need for personal one-to-one contact at some 
stages of growth which we did not provide for him.
There is some evidence of positive change in the content analysis at this 
stage, with descriptions such as 'opened to new thoughts', 'dealt with 
emotional issues', 'let go of fear', and 'having more confidence', however, 
any movement either positive or negative within the lived world of the 
individual can be disruptive, which prompted me to ask the question to 
the focus group about the need for counselling. It revealed an interesting
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cross-section of different experiences, four out of five finding some kind 
of regular counselling or 'off-loading process' and one not at all. In the 
narrative T2 was opposed to any form of therapy and would not at this 
stage have considered it, alternatively, T9 started a counselling course at 
this time and suggests that it might have been very difficult if she hadn't. 
Although there is support within and outside tire classes from the Schools 
facilitators, is there enough for everyone? How to measure this with Ali's 
point that there is a need for struggle at some stage, and any method that 
holds the student too tight might disallow the authentic self-awareness 
process. The stated benefit of one-to-one sessions suggests that at some 
stage a form of counselling, mentoring or more individual space may be 
required.
Summary of Stage Two:
The stated aim of this section of the programme is to guide the students' 
internal journey, aiding dissolution of unproductive aspects of self. The
categorical content reveals that there were many more comments relating 
to the students' feelings and aspects of self, than in Stage One, with four 
students saying they were challenged by the material and four saying that 
they engaged with it.
Personal changes that occur can come with great struggle, and are often 
uncomfortable and evidence of this includes the comments; 'nervous of 
speaking', 'needed more therapy' 'felt invaded'(see also Appendix 1). 
However, in the categorical content it reveals 71 positive changes and only
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seven perceived to be negative, five of which refer to the need to 
withdraw as already stated.
Other comments regarding support from the group said, T always felt 
very safe in the group and they helped me to talk about my experiences', 
and T  knew that there would be a lot of acceptance.' We cannot state that 
the necessary dissolution always takes place, however, there is evidence 
that personal issues are at least sufficing at this stage and being observed 
here.
Understanding of the individual's awareness of spirituality in this section 
is described as A need to reveal and develop the inner or higher Self. 
Ali's comment regarding the heart energy is an important one. The heart 
energy refers to the concept of unconditional love. This concept is not an 
easy one; it often conjures up the notion of being nice to others whether 
that is truthful or not. The deeper aspect of this concept of unconditional 
love is about being 'true', being 'authentic' and to be authentic, you must 
know yourself, your motives, your desires, hopes and fears. Therefore the 
Second Stage, Unfoldment, has been designed to promote the unfolding of 
the outer and less productive aspects of self to gain access to the inner or 
higher aspects of self. There are many ways one might address this and 
many other therapies assist this clearance without any reference or 
concern to the spiritual aspects. Connection with spiritual energies is 
thought to elevate self-awareness to a transpersonal level of higher 
consciousness that will eventually take over as the main navigator in the
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individual's world. Much of the School's work is about exposure and 
exposure can cause concern, so again the balance between challenge and 
safety is most pertinent.
The theory of getting students to be open to new thoughts is brought 
about through implementing stimulation through intuitive questioning 
and generally drawing information and ideas from the diverse members 
of the group to share and discuss in the hope that it will assist them think 
about themselves in different ways. There is evidence of movement and 
change in all the data collection of this stage with 19 comments in the 
Categorical Content referring to the importance of being open to new 
ideas.
Stage Three
Martin said at the time he was questioned why we were 'so picky with giving 
readings' as he questioned 'what had this to do with knowing ourselves'? 
However he said, T took this home with me, I obtained discernment, so 
questioning in a healthy way is a very powerful tool to have and to check with 
yourself so you can be clear'. Ali felt she was 'quite strong about knowing herself 
and knowing her energies at this stage' and others agreed. However, with an 
emphatic 'no' June indicated she did not agree and she 'certainly did not know' 
what she was doing. She was unable at this time to self-direct her learning as she 
said for her it was 'too quick' because she had the intensive two-day course and 
one term of Unfoldment and 'then suddenly into psychic stuff'.
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Researcher's comments: Martin's comment, he 'took it home' suggests he 
was implementing some self-direction, but T9 says she 'felt extremely put 
on the spot during this time' and T7 'says initially he managed to progress 
really fast in a very short space of time but then he began questioning 
everything; he says he has allowed himself 'to trundle along as much as I 
wanted to but then I was faced with myself. However, then I could begin 
to give substance to the tilings that I'd read theoretically and I was able to 
use the things that I'd learnt in the School'. Asking questions of oneself 
could be seen as a productive part of the self-awareness process as T13 
implies, 'it was the most effective session in terms of personal growth. I 
found it very challenging and it brought up lots of issues. Some old fears 
came up, I have cleared some fears but I wouldn't claim I have cleared 
them all, but most of the changes happened here'.
The evidence from the data suggests that personal transformational 
change is more prevalent in Stage Three. But is this just because of the 
greater length of this stage or is it that they have reached a point whereby 
they are comfortable enough to allow difficult things to emerge? All the 
narratives also describe some point of departure and breakthrough in 
Stage Three and seven out of the nine interviewees relay this. Intuitive 
and psychic exercises are implemented throughout, and with meditations, 
transpersonal healing work and all the other exercises prior to this, we try 
to bring the student to a point where they have cleared enough negative 
aspects to feel safe enough about themselves to make some constructive 
movement and change. Because of when June started the School this did
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not occur, she said, it was too quick, which seems to reinforce the theory 
that the students need time to build up to any breakthrough. Could it be 
that as described by T7 when T was actually faced with myself is the 
point of breakthrough? And if so is there more we could do, or should do, 
to bring this about? T13's description of this stage illustrates the 
processing: The occasional flash of: yes, I can do this, I understand this, 
sometimes confusion, sometimes complete frustration and sense of I can’t 
do this, you know some weeks I would be inspired, other weeks I would 
feel dreadful/ This comment gives a sense of gradual movement 
backwards and forwards until there is some clarity.
The psycho-spiritual premise is that one needs to address one's fears. The 
exposure exercises in Stage Three are one way of giving the students the 
opportunity to overcome these fears. I have often observed that those who 
allow themselves to go through this have some form of personal 
transformation and emerge from the process far stronger, and there is 
some indication from the data that this occurs for some students.
June thought it made her 'question her own beliefs, and it made you ask where is 
this coming from? and what exactly is it?' Martin agreed, 'Now we're sitting 
down talking about it, it sounds so structured and organised but at the time it 
was quite a turmoil/ I asked if it could have been made clearer to students. June 
said it would have helped her if she was more aware of the self-development 
aspect, she just thought it was about psych ic development and it was only 
subconsciously that she was working on personal development.
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Researcher's comments: A  common comment the School receives is, 'I 
don't want to be a psychic or medium so why do I need to be doing this'? 
However, the students are informed of the self-awareness implications of 
psychic work in the programme, and it is reinforced throughout, so it is a 
puzzle why this message is not always heard. T2 told us that getting these 
exercises right helped her to feel she was achieving something. But are 
there other things that could push the student through this process? Or 
maybe the apparent fear of failure is just too hard to deal with?
T2 highlights the problem of allowing a novice student to do the Intensive 
version of Stage One which was designed for those with former 
experience. This also may give credence to our formalising the stages so 
everyone goes through the programme in a sequential fashion.
Further difficulties in this section of the programme are described by T9 
when she felt she had to 'deliver it and it was really hard'. However, she 
says, it was linking to spirit that instigated the 'major turning poinf for 
her as she had 'a life- changing experience'. Asked what, if any, value it 
gave her she said, 'it gave me an awareness of myself. I didn't want to be 
defeated by it (the psychic exercise) and it was definitely a big challenge to 
be able to do if. So here, once again the aspect of implementing 
intentionally to look and then work with change occurs. T il said 'we'd go 
and do a public reading and the same fear would crop up. You go through 
the loop of your own learning and some of that has been brilliant and 
some of it has been so painful'. T il also says 'it gave me an opportunity to
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become the person that I always wanted to be, to come back to my soul 
and get back in touch with my true self, my authentic self and it's the only 
kind of place that has helped me to do that'. T9 felt much more at ease 
with the spiritual links made in this class and said 'I never felt alone and it 
gave me a lot of strength'. T8 also describes a movement when he says he 
'actually managed to link with some guidance in a very satisfactory way 
for the first time; it was a breakthrough'. T10 said she'd had a lot of fear 
since the age of 13. However with her personal experience she was able to 
work through the grief of her father's death.
From the data in this section of the programme there is evidence that, for 
some at least it is a time of change in the awareness, leading to change in 
their personal relationships and other aspects of life. Echoing this June 
said 'you can have a moment of intuition and think you understand it but 
it's not until later that you realise that you don't always understand it 
fully'. 'It's one of the wonderful things that I have got out of all this. Out 
of the struggle it has mirrored my other work as a teacher and made me 
realise how difficult it is for m y  students, and it has made me realise how 
they can have problems in understanding, when things that were so 
natural to me were difficult to relay. You can understand but you don't 
fully understand all of it and it's such a complex process'. This comment 
underlies the concept that the unravelling of self is a process that takes 
time.
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Leaning forwards Pip suddenly said he had 'an issue with understanding the 
auric material'. He said 'there was a kick start process needed' and he agreed you 
have to find it but just 'leaving them can just leave them floating'. Pip stated he 
had tried to get 'an explanation from the School'. He implied that he got the 
reaction of 'if s obvious' but 'if s not obvious' to him 'now if I could have 
explained the self-awareness point of doing the aura work and where it helps my 
self awareness' but he didn't think he got that and he 'still feels the frustration' of 
not understanding the material. Martin retorted by saying that he came to 
understand this aspect through 'doing readings' because it occurred to him if he 
was able to look at others' centres in their aura 'actually I could do it for myself'.
I then asked how Pip thought he might help a student if they had this problem. 
There was a long pause after which he said he felt he 'needed a frame work to 
understand the process and then I can get a hook on if. 'I need an energetic 
drawing'. The Chakra system was suggested as a model and it was agreed that 
'this was helpful' but June said she 'needed to go over it and over it' and 
working with the Chakras took her a long time as she had previously not heard 
of them. Ali emphasised the need for the Chakra term which 'was crucial, 
absolutely crucial'. Pip acknowledged this and said he wished he had attended 
the Chakra class. Martin agreed in principle with the need to work with the 
Chakras as a guide; however he stated that when he was first introduced to the 
Chakras 'he was very confused'.
Researcher's comment: Pip's statements caused concern; why did he not 
grasp an important aspect of the programme? The comment 'leaving them 
just leaves them floating' implies that Pip required more direction from
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the facilitators and obviously this was not picked up at the time. Looking 
back at Pip's attendance at the School I found Pip did Stage One and Stage 
Two, however, in the early days the contents of the programme and its 
subsequent sequendng7 had not been fully established and as Martin 
relays a bit later, the leader of Unfoldment in those days never liked to 
work on what she perceived as 'the lower areas', being rather dismissive 
of things that were 'not spiritual' so Pip would not have received the 
rudimentary exercises that would have allowed him to make sense of the 
auric work. Auric attunement is generally described as the lower or 
mundane aspects of self i.e. the physical, emotional and mental aspects of 
self. He also skipped the first term of Stage Three which is now called 
Psychic Sensitivity and was then called the Chakra term. Pip's anomaly 
seems to illustrate the need for every pupil to take every stage of the 
programme so as not to miss out on essential aspects of work on self. 
When Pip's problems were opened up to the rest of the group they cited 
the Chakra model as an important aid.
Martin reminded us that Chakras were also used as a tool in the Self and Healer 
group, which he also found 'really very useful'. Cathy reinforced this by saying 
'you can feel different emotions evoked from the different centres and suddenly 
you're faced with all these different things coming out and they are very 
different'. She remembered this class being 'really helpful'. Ali emphasised that 
the Chakras helped her self-awareness in 'huge ways'. Ali agreed saying 'it gives 
you something to work on'. Conversely, June reports that she did not 
particularly like the Chakra class. Ali said she realised that T  was too open, and I
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learnt how to balance it, and learnt how to lift energies; it was invaluable'. Martin 
then said, 'You can correct me if I'm wrong but when I started doing psychic 
work Pauline was our teacher and I don't believe we went into the lower 
Chakras, we just stayed in the heart and worked upwards'. Pip agreed with this 
statement and said, 'Quite right'. At this point Martin referred to another group 
we used to run called 'Channelling' which he found was 'enormously helpful' 
and he had repeated the same course again three years later and it 'was equally 
powerful'. 'A  lot of the stuff we are dealing with is residing in the lower Chakras 
and whether we have to develop the energetic strength to look down there is one 
thing or do we go straight down there first'?
Researcher's comments: Working with the lower Chakras means working 
on the physical, emotional, behavioural, self-worth and thought areas of 
self (auric) all of which can promote a sense of fragility in the student. 
However, what is made dear in this focus group is that the term on the 
Chakras was in Ali's words 'invaluable'. But the Chakra terms is not the 
only term we work on the lower aspects of self, the other main class is 
Unfoldment and looking back to our records I discover that both Pip and 
Martin were present in the Unfoldment group described earlier, where the 
teacher skipped these aspects. This raises questions about teacher training 
in this field of work which in the past has been very uncoordinated and 
patchy and sometimes non-existent. However, there is one further 
possibility to Pip's problems which I have observed over the years, which 
is that those students who struggle most with the auric areas are often 
those who do not wish to address personal emotional issues.
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T10 says 'Channelling different energies each week, I felt it was helping 
me grow, helping me look at myself and giving me a wider perspective of 
what psychic development was and why such wisdom and knowledge 
was available. It gave me a stronger feeling of connection with spirit. I still 
recall and feel the place of peace we went to. It was a pure essence of love. 
I was taught to lift things, lift energy into my heart and transform that 
from pain to love to unconditional love. It was empowering'. The School 
does not dictate any belief system or dogma, however the exercises 
linking with spirit at this stage can be troublesome for some, because they 
assume that they must believe in a spirit world. Nonetheless, this type of 
exercise can be approached in different ways, and students do need to 
accept that there is a quality of spirit that can be attuned to. The outcome 
of this for T2 was that she questioned the 'nature of belief' and she states 
that this 'helped to stretch her mind'.
June said 'certainly the Chakras were a self-awareness illumination' for her when 
she read up on it, and it made her question 'what was happening in the different 
areas, what was happening in my life. With the readings: 'It took me picking up 
on things and then responding and realising that here were problems and then I 
realised it through seeing it with other people. And others reading me would 
pick up on stuff related to me and you would go home and write it up; that 
helped, the journal'. At which point there was some contention as it was inferred 
not everyone had kept a journal. Pip said he had very intermittently kept a 
journal and I asked might that have helped?' After a pause he said 'yes'. Martin 
thought that 'everyone's understanding worked in completely different ways,
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the exercises are like a tool or a tree, we pick it off in our own way, don't we? 
You are never going to find a foolproof fail-safe way.'
Researcher's comments: Both Pip and Martin were at the School at the 
same time. Martin seems to have grasped the work on personal levels, but 
the one difference was that Martin took the Chakra term and Pip did not, 
so, coupled with the fact that the Unfoldment was not comprehensive 
enough at that time, gives some possible explanation to Pip's difficulties 
and seems to confirms the need for each student to attend all the 
programme. Both June and Martin relayed that through energetically 
linking with others ('doing a reading')7 themselves, they understood what 
auras and Chakra energy were about. This gives credence to the 
advantage of this type of exercise.
Martin states that 'I didn't get personal development in the actual class, I got it 
later in my life even in the pub and it's hard to identify when tilings come in'. 
'We were opening ourselves more and more'. June agreed that it wasn't always 
in the class that realisation occurred: 'it was what happened between the classes'. 
Ali stated that it was also just allowing yourself to get it, Tf you were open 
enough and relaxed enough and comfortable enough to let things come in'. I 
asked Pip what his thoughts were as he listened to everyone else. He said they 
were 'spinning around a bit and I haven't cracked psychic growth yet'. He did 
however feel he had learnt a lot about himself. However, Pip says 'there were 
lots of occasions where the classes forced me to look at myself and it achieved
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contact with higher self'. Cathy says 'that because you link to everyone's else's 
issues for me I couldn't fail to have it mirrored back to me'.
Researcher's comments: T4's says, 'I find the psychic work helps me with 
the healing side, it just helps the intuition and it makes life easier', giving 
some evidence of the work of the programme affecting the lived 
experience. June also relays that it was 'what happened between classes' 
that suggests the manifestation in the lived reality of the world. When 
describing a very difficult time (see Chapter Six) for T7's he says, 'it 
affected me to the very core ... I was actually faced with myself ... I just 
had to surrender to it.' This surrender is understood cross-culture when 
speaking of union with a higher power or god. Surrender is a well- known 
concept in spiritual literature, meaning acceptance of what is occurring in 
the lived world alongside acceptance and connection with a higher power.
Observing this kind of awareness and the struggles around it was one of 
the reasons for bringing the whole programme together, in particular 
putting in place more healing and transpersonal psychology exercises to 
help soften the possible difficulties. It could perhaps be argued that the 
people who attend this type of study are inevitably coming towards this 
process themselves anyway? I recall T7's processing of the described 
difficult time7 very well. I had pondered long and hard on how to 
approach this; should I just let it take its natural course? Every week I 
decided to speak to him, he didn't show up and when he did he was so 
angry, it made me cautious. In the end I took little action but using my
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intuition to watch and guide when possible. The temptation to 'do' 
something is always there. However, spiritual emergence is thought to 
need a 'midwife' approach which means that we do not force the process 
but assist when this transformational birth-like process takes place. 
Balancing this is never easy and emphasises the need for expert 
facilitation.
Summary of Stage Three
The stated aims of this group is to facilitate the individual's own contact 
with their 'higher self' through exposure of self. Increasing training of 
the intuition, allowing it to become their main navigator for self­
development. The contact with the higher self has been stated within our 
interviewees and in the categorical analysis we see 18 comments (see also 
Appendix) of general positive effects with five specifically stating they 
had links to a higher power. The early questionnaires reveal that this stage 
is both the hardest and also the one where people most often leave. To 
complete the whole programme on average a student is in Stage Three for 
at least three terms which is a time span of one year. Obviously the more 
time there is, the more opportunity there is for change. There is evidence 
of change in all our participants here.
We are looking for increasing and persistent glimpses of the 
transcendent (or immanence) a connection with a higher power for the 
greater good. There were 14 cases cited of negative changes, and some 
self-awareness was evident in all but two cases when it was reported that
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personal issues were not addressed. T10 relays something of the problem 
when she says, 'the shadow self is the area where you are holding pain, 
where you are denying connection with God where you are denying fear 
but still holding onto fear'. The 'shadow' side relates to one's negativities 
but one cannot be sure that spiritual transformation would not have 
occurred with the students anyway, so it is always debatable how much 
the courses allow this to happen. However, what we can look at is what 
can be done to assist the process when it occurs.
The numbers that leave in this section are only marginally less than in 
Stage One. Having gone so far, what is it that makes the student turn 
away? Are they running away or do they walk? Looking back at the early 
questiomiaire some comments infer that although they did not complete 
the programme they gained some personal benefit. Some did go to other 
courses: two of them stated that they went to higher education and one 
stated they went to a church (see appendix). Other details of why they left 
are nothing to do with the course. For example; too tired in evenings, 
finances, too far to come etc.
T13 says, 'I doubted my ability to grasp it all but I'm too bloody minded to 
give up'. T9 had relayed that 'I knew if I pushed through ... it would be 
really helpful'. We try to activate the student's will and intent but are we 
doing enough? From our data it seems that one of the main factors to any 
breakthrough is dependent on the individual's will to persist, but we have 
a dilemma here, as for the experience of the student to be authentic the
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individual has to engage their will for and by themselves, and, if we tried 
to force we might be removing the self-directed aspect of this form of self­
spirituality?
T il relays that 'the School has taught me and shown me about truth. It 
has allowed me to get in touch with myself/ T12 says 'it has had a huge 
impact on my relationship with some friends, maybe every walk of life'. 
T4 says it 'has helped me communicate on a day to day basis'. T2 states 
she can now speak her truth and it has had a huge impact on her 
relationship and with some friends maybe every walk of life. T4 says 'my 
self confidence is very different now' and T10 says 'I released old patterns 
that had held me in, it gave me an inner stillness. I still carry the vibration 
and feel that strength. All these statements imply self-awareness of some 
type but not necessarily spiritual self-awareness. Maybe we have to accept 
that different people have different needs and even if some do not reach 
spiritual self-awareness they will get some greater awareness of self on 
various levels.
Stage Four
Ali said she 'absolutely loved' this group 'because you could put into words the 
aspects that you didn't understand and you could bring out the questions to the 
whole group and you were working with like-minded people which 
strengthened your own ideas/ Cathy agreed and said 'such interesting things 
were discussed'. Martin thought it 'was a way of practically relating and 
reflecting on things we had done'. 'You could always bring it back to something
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you had done in previous classes; this is what I meant by living it. It was 
proactive time for me'. June thought it 'enabled us to have time to discuss' and 
Cathy said Tots of personal issues came up for everybody, and it was another 
chance for everybody to get them out and look at them. So it was incredible 
helpful.' (There is a consensus of agreement at these comments). At which point 
June reminded us that 'you were prompted by Alice', meaning the text book 
used7 (this provoked chuckles) and 'you could disagree violently or noff. 'People 
had different ideas on the book but there was always something to say'. Martin 
suggested that 'the theme of the week was always relevant and it seemed to 
reflect in the choices of the book, so something was at work, I can't quite 
explain'. However, June relayed that another student she was in this dass with 
did not like the group because, 'a. she could not get on with Alice and b. she said 
she had not come into this work just for people to talk all about their problems'. 
Martin agreed and said that some people 'were not ready to take on that kind of 
living it aspect and they chose with their feet that they had got enough from the 
School: 'She just wanted to get out there and work and did not want to talk about 
herself'. Martin said he felt he 'could not call it the end of the course because for 
him it was just the beginning'.
Researcher's comments: June recalled a student who did not finish this 
stage and suggests that she did not want to look at her own problems. I 
remember this particular student and being so close to the end of the 
course it was unfortunate she did not want to stay, however, she had 
specifically joined the School to develop her psychic potentials which by 
leaving and setting up as a practitioner she has achieved her goal.
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Martin observed that when he sat into the Foundation class again as a trainee 
teacher he 'was very impressed' but he thought the people there were 'very raw' 
which he found humorous as when he was there as a student he felt 'he was 
quite accomplished'. He says 'at this stage people couldn't actually understand 
the things they had been learning.' 'They had the tools but actually they only had 
it on a mental level. And they couldn't understand what I now took for granted' 
and he realised that he had not got it at this stage. 'Even simple breathing 
exercises they couldn't yet understand that these were things they could apply in 
their day to day living.' Cathy again relayed that 'this was the importance in 
repetition because there are so many new ideas, you have to keep reinforcing it 
because of your past conditioning'. Ali agrees. Martin replied that 'the most 
important thing is that they have the tools'. June also drew attention to the 
commonality of the students, 'by the time they got to Higher Consciousness they 
all shared a common language, there were a lot of arguments but we have come 
somewhere together'.
Researcher's comments: Martins observes that coming back to classes as a 
trainee facilitator was informative as it revealed that people think they are 
aware before they have really lived it. June alludes here to her own 
experience in a particularly vibrant Higher Consciousness group which 
often incurred heated discussions. Students being able to argue openly in 
a group indicates they might feel safe to do so. T7 stated that 'when you 
do begin to realise that you can do it for yourself you begin to notice a
difference in all aspects of your life and in comparison to other people 
who aren't doing it you feel so much stronger'.
Martin said, 'It wasn't just talk, someone's problems often triggered a theme and 
this brought it to a more global awareness often with reference to the Alice Bailey 
books'. 'So actually there was a structure to it even if it was not explicit.'
Researcher's comments: We try to apply all the teachings into a practical 
application in the students' own lives. At this stage there is a common 
language and common goals and student's are generally able to openly 
discuss their issues with others without feeling insecure.
Pip found this group very comfortable, he 'loved it, it was meat and drink to me, 
it was like coming home'. He expressed surprise that it was placed at Level Four. 
However, June retorted that they 'were coming from different angles on this 
issue' and strongly disagreed (speaking very emphatically) because she 'could 
not possibly have coped with Alice Bailey (textbook) when she first arrived'. 
Martin said that there was 'a need' for people to come through this course to 
have a chance to have 'reflection' and he thought it 'enabled them to consciously 
integrate what they had learnt into the day to day living, in a sense it was a 
perfect round off.'
June reminded us that they always had homework. 'It wasn't just Alice, it was all 
sorts of things'. Cathy agreed. Martin said that 'there were elements of this type 
of discussion in other classes'. And Cathy stated that 'discussion was always
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useful'. Pip loved to 'be able to knock it around with other people and get a feel 
of what people were making of if. 'Maybe in each course there should be an 
opportunity for this kind of feedback session'. Ali agreed as 'your own ideas are 
coming into focus but they're being related to others and you're bouncing it off 
others'. She recalls that it can be a 'lonely path' and she 'needed to talk to 
someone on a regular basis'. June concurred.
Researcher's comments: The difference in opinion here might be because 
Pip and Ali had done quite a bit of work in the field before whereas June 
was a complete beginner. Nonetheless, given her stated difficulties 
throughout, alongside benefits she gained, and despite her hardship she 
completed the programme, which probably suggests she later 
counteracted any problems. The 'homework'? was usually asking them to 
observe throughout the week particular aspects of their psycho-spiritual 
journey manifesting within their lives. My understanding was that there 
was always time for discussion in all the courses, so again I don't 
understand quite where we went wrong with Pip, however, they all 
agreed on the need for having some discussion on a regular basis? was 
important. These discussions are often in depth and lively which may 
account for a comment from the T8 narrative that says he attributed to 
these discussion a greater 'ability now to analyse political events'.
I reminded them of a particular stage four group when I as the facilitator felt I 
had to leave the room to get them to communicate openly. 'As someone who is 
in education' Martin says that 'if it puts people off him being in the room he
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leaves'. He continues that there are many ways to employ the needs of the 
individual and he felt the courses were 'always consistent and in fact all the 
essential elements have been present in all of the classes. 'There had always been 
a chance for discussion and reflection and exercise and experience, which is 
repeated and repeated in different levels.' Martin says he strongly believed that 'I 
don't think you could have done it much better, you can tweak bits but the 
essential elements are present of good communicate experiential environments'. 
Cathy thought that if there were any drawbacks it was that 'there wasn't enough 
time to get to everyone'. June agreed and said that 'an hour and a half wasn't 
long enough'.
Researcher's comments: T2 suggested autonomy and a better life; 'this 
work does help you to stand on your own two feet' and T9 says 'it's only 
since I started at the School that everything has changed, my path of life 
and my intention have all changed definitely for the better. Because of that 
I'm grateful to all the horrible experiences I had and most definitely I 
wouldn't have been the same person had I not gone through them all 
because I don't think I was living a full life as I now understand it'.
There were several comments from participants alluding to change of 
belief here; T4 said, discussing things in the group, 'I could explore my 
opinions: What do I really believe in?' T13 said, 'the smallest shift can turn 
a problem into an interesting phenomenon and I like that, the capacity of 
the mind to just suddenly take one step to the side and the whole world 
changes and sometimes people come up with an idea or thought or
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whatever and that just dicks something and perhaps we see things 
differently'. T12 says she has 'refined her beliefs' that some shift of belief 
might open the door to greater spiritual transformation. T7 alludes to this 
when he experienced a major transformation; he says 'all my constructs 
changed' meaning that the structures and beliefs he lived by, all changed, 
which seemed to release something crucial to his shift of consdousness 
and consequently the changes he brought to his life. The critidsm of the 
class being too short has been addressed and we have also increased the 
duration.
I asked 'if there were any suggestions for the curriculum for students coming up 
behind you'. Martin noted the changes made in the curriculum and said 'it's 
wrong to have a structure that doesn't allow flexibility, you have restructured it 
and created your own structured language around it'. 'You allow people to work 
with their own intuition to do i t ... I think you are aware enough and you ask 
enough all the time.' Ali said that 'there is motion and movement all the time it 
isn't fixed' and she says that in the other groups she went to they 'had to leave 
because it was so fixed in a subject that can't have a fixed way of learning'. June 
agreed and said 'yes, you would stop the intuition then' (laughter). Martin 
agreed and said it was one of the problems about 'monitoring too much' and he 
noted that 'people have to be allowed to make mistakes'. Ali said 'yes it works' 
to which there was a common agreement
Researcher's comments: There was a general understanding that there 
must be room for spontaneous facilitation to allow the intuitive aspects to
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flow. Making mistakes, struggling and being disturbed are not 
comfortable things, but arguably they can be an important aspect of 
change.
Summary of Stage Four
At this stage the School is looking for the students to be able to 
independently and effectively self-manage their energy and change. 
Integration of the work into their lived reality. In all data collected there 
are very few negative comments about this stage. However, no student 
gets to this stage without having a minimum of two years at the School 
and has to show they have made some dear alignment in their own 
intuitive applications. To this end students are required to take an active 
part in the students' demonstrations during this and the previous stage: 
Being able to put oneself on the line in this way is a very efficient way of 
discovering if students really are solid in themselves. T il illustrates the 
difficulties they feel in doing public work, you are tested beyond measure 
when we'd do a public reading, fear w ould crop up.
Although there were few negative comments in Stage Four, there have 
been conflicts as we saw, especially in T2's narrative, but this is thought to 
bring issues, both personal and global, into open discussion for the 
student to examine within their own personal lives. Positive changes to 
self awareness are noted in 12 cases in the content analysis, seven say they 
are more autonomous and four feel they actively work with a higher
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power. And T il said before she came to the School she? 'did not have a 
strong enough internal frame of reference inside of me so I would have to 
check it out with somebody else. And the change has been that my 
internal frame of reference, my self, is strong enough to depend on. My 
internal frame of reference is my intuition which says this is not right, 
challenge it ... what happened is that the School has integrated in every 
aspect of my life'.
At this stage, we are looking for the students to have a sense of a spiritual 
connectness that is often described as a oneness, a sense of being a part of 
the whole world and serving humanity. There is evidence that the School 
has changed people's lives, but it could be argued that most educational 
experiences do that anyway. T8 says he now has 'a broader mission', and 
'not just earning bread and butter money, because my profession is 
researching things so instead of trying to publish another paper I think of 
things in a bigger frame now and I feel I have a mission to somehow 
combine the spiritual work with other professional work'.
For most of our students however, it is enough to have some greater sense 
of the higher self and some personal self-awareness and an expansion of 
some level of intuition. Depth spirituality is something we do not expect 
or even encourage because deep spiritual transformation is not for the 
faint-hearted, it can cause disruption of an intense and traumatic kind (see 
Chapter Six). We are looking to help the student have greater access to 
who they are and greater sense of spirituality within their lives. It may be
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the case that people entering the School were on the way to doing this 
anyway, but there is no way of knowing this for sure. It is true that most 
students have some sense of a greater power or have had some 
unexplained spiritual and psychic experience before they come to the 
School. However, T13 said she had absolutely no spiritual or psychic 
experiences before she came to the School. She came to keep a friend 
company, the friend left and she stayed and she relays that there was a 
definite s h i f t w h i c h  I doubted would ever happen to me or be possible 
and I am living proof of that it can be learnt from scratch/
Fig 8. 5.4.1. Emergent Themes Arising from the Data (ETAD):
1. A linear four-stage educational model of psycho-spiritual learning 
aids the psycho-spiritual learning process.
2. A  need for educational standards in this type of programme.
3. A  need to implement group cohesion as soon as possible.
4. The routine of experiential exercises aids the psycho-spiritual 
process.
5. Transpersonal exercises help the individual's self-awareness.
6. The spiral aspect of the educational process aids depth spirituality.
7. Students might need to withdraw and internalise things for a time.
8. The Chakra model is important to the learning.
9. Journal work helps the student acknowledge their personal 
experience.
10. More discussions earlier in the programme are helpful.
11. The programme can highlight problems in relationships.
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12. A shift of beliefs might be useful to the process of change.
13. The student needs to feel some sense of achievement.
14. Psychic exercises challenge.
15. The programme promotes autonomy.
16. Experiential meditational exercises are important for spiritual 
development.
17. Some further form of support is required.
18. Intellectual learning is very different from experiential learning.
19. Learning is not fully achieved until it manifests in the personal lived 
world.
20. Mixed abilities of students might not always be helpful.
21. The implementation of personal will is necessary.
22. Openness to change is essential for psycho-spiritual growth.
Fig 9. 5.4.2. Emergent Questions Arising from the Data (EOAD):
1. Should we employ an entrance test of some kind?
2. Is it appropriate or possible to instigate goals in a psycho-spiritual 
programme?
3. Do we implement enough support?
4. Does the concept of being unconditionally loving obscure the truth 
about self?
5. Does this form of Self-awareness always promote spirituality?
6. Is more data required on why some students do not complete the 
programme?
7. How do we assist the engagement of personal will in the process?
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8. Is the Chakra model an important aid to the learning process?
9. Should we always implement a hands-off facilitation approach?
10. Do psychic exercises help the student's psycho-spiritual learning?
11. Does exposure of oneself assist the psycho-spiritual process?
12. Are there other avenues to be explored to implement will and 
intent?
5.5. Subsequent Changes Made to the Programme from the Data:
There are numerous subtle changes to our programme which cannot all be 
described within this piece. Below are the major changes born from the research.
Learning Logs/Tournal work:
In the first pilot interviews the students were very unfocused in their thoughts 
on the effects of the classes and it became clear that the students needed some 
instrument to assist them for their own growth. Together with one of our 
facilitators who works as a trainer in business we devised a simple sheet with 
four direct questions which we called a learning log. These comprise four simple 
questions to be filled in at the end of each session, which invite the student to 
focus their learning each week. This practice of notation is meant to aid the 
students implement their own personal journal. We see the psycho-spiritual 
learning process as the individual's journey towards a better life and therefore 
keeping track of it within a journal aids this process.
1. What were the key points of the session?
2. What have I learnt about myself?
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3. How and when might I use this information?
4. Further comments
Following a successful term's trial in Stage Two we decided permanently to 
implement them in Stages One, Two and the beginning of Stage Three. We made 
it clear that we will never want to see the Learning Logs or their journals so they 
can write what they like; however, periodically we ask students to write a 
summary of their logs for examination.
Four Stage Learning Programme:
When we started the School the classes were spilt into different levels with 
various modules within the levels. Because of the random way that intuitive 
classes have always been run in the past, we initially continued in similar vein 
(see Chapter One). However, the research suggests; that all our students needed 
to have the same information and foundation to be able to work in a synthesised 
fashion. This statement sounds obvious, but when students are coming from a 
variety of disciplines with some of them already having encountered some form 
of therapy, some students often believed that they were more competent than 
they were. Because we work in a very specific way, some students were found to 
be missing out on important aspects of the psycho-spiritual development. 
Gradually over a period of about two years we explored what was working best, 
what aspects we wanted to keep and what bits were surplus. The splitting of the 
programme into four distinctive stages by 2000 brought about the most 
significant major changes in the psycho-spiritual programme.
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Size:
Reluctant to turn any students away, in the early days we allowed the number of 
students to escalate to as many as the room would hold. This meant that some 
classes had 18 -  20 students. For any in depth work this was clearly unworkable 
and although we minimised the difficulties by splitting groups, implemented 
exercises in pairs and sometimes have two facilitators, there was no cohesiveness 
within the group and it did not give a sense of safety. In Stages One, Two and 
most of Stage Three the limit is now twelve and nine in Stage Four.
Time:
Initially the classes were scheduled to be 1.5 hours. However, as more and more 
of the programme brought in depth work, it became obvious that, as one of our 
narratives put it, there was 'time stress', we therefore increased all our weekly 
classes to a minimum of two hours.
Contents of Classes:
Most changes that we have made are not radically different but we have shifted 
the emphasis as below:
There is now more:
• Emphasis on a comprehensive reading list.
• Listening skills implemented to students and in the training of facilitators.
• Exercises revolving around lovingly observing yourself and healing 
implemented in early stages.
• Discussion on personal issues at the beginning of each class.
• More exercises on will.
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• In-depth Chakra term with emphasis on personal aspects of self.
• More transpersonal self-awareness exercises.
• Psychic sensitivity skills on a personal level.
• In-depth esoteric global discussions.
Counselling/Mentoring sessions:
Although it has always been clear that this type of work necessitates personal 
support throughout, the speed of changes that occurred with some students 
necessitated that we have available some one-to-one mentoring sessions. This has 
recently been implemented on a voluntary basis in Stages One, Two and Four, 
and at least one mandatory session in Stage Three.
Feed-back:
Because of the primarily experiential nature of the work we incorrectly assumed 
the students would get the feed-back they needed in a class environment. It was 
found that students like to have some sense of achievement so we now 
implement simple written projects from the students from which they receive 
individual feed-back from the facilitator concerned.
Copy in Programme:
As relayed in our data some students came to the School having the wrong 
notion about what we actually did in terms of spiritual Self-awareness. Initially, 
some students translated intuition to mean solely some form of psychic 
development, and were attracted to develop this. We have spent a great deal of 
time and received expert advice on the wording of our programme so that it is
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clear from the start that our programme is a spiritual consciousness course for 
life.
Teacher training and facilitation skills:
We have considerably tightened up our facilitators' training, using humanistic 
techniques and in-depth personal development work.
Further changes: The Advisory Body:
At the end of 2002, we realised that we had brought the School to a point where 
we needed outside expert help in promoting the School in education. We now 
have an advisory board consisting of two department heads in universities, a 
psychiatrist with a great deal of experience as a trustee in similar organisations, a 
consultant trainer in human resources, a solicitor and practising spiritual healer 
in a major London practice and an local education consultant. Through the work 
of this group, two universities were interested enough to invite the work of the 
School within their existing BSc Complementary Therapy degree courses and in 
April 2004 one university has accredited Stages One and Two with an optimistic 
prospect of more accreditation to come.
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CHAPTER SIX
6.1. RESEARCH FINDINGS A N D  DISCUSSIONS
This chapter discusses the emergent topics from the thesis and relays possible areas of
further research.
6.2.1. Religion Versus Spirituality:
Contemporary spirituality, as discussed in Chapter Two, is generally thought to 
be developed by the individual's experience of the divine whereas religion is a 
set of beliefs defined by an organisation, and directs people's lives by means of 
set rules or commandments. The main difference between psycho-spirituality 
and religious application is that with religion one is usually expected to come to 
God through a third person whether it be a priest or any other religious leader, 
conversely, in contemporary spiritual Self-awareness it is believed one comes to 
God through knowing and connecting to the deeper aspects of self. In the data 
analysis in The Emergent Themes Arising (ETAD. No. 12) it is revealed that 
contemporary spirituality tends to be more immanent, nonetheless some of our 
students do encounter their spirituality through transcendent experiences.
T10 relates a relationship with God that grew during her development.
W hat happened to me was that I  fe lt  that I  maintained, created, accepted, and  
opened up to a relationship w ith  God, that was where I  talce m y energies to f in d  
in n er peace. (T10)
'A  relationship with God' with two separate beings in partnership suggests a 
transcendent experience. This follows the usual religious stance that God and 
man are separate. Numerous people in the past have drawn strength from the
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sense of a relationship with God as Buber's (1987) now classic, 'I and thou' 
describes, however any relationship with God in the growing spiritual climate is 
often experienced as a connectedness between the individual and a divine 
energy which may or may not be called God (Bloom 1991). This fusion is thought 
to become evident in Stage 4 of the data analysis Classifications of Spiritual Self­
development (CSSD) which is discussed in the literature chapter, and is fully 
actualised in the A lig n m e n t Stage 7.
Despite a surge of interest in this subject, the descriptions of Spirituality are still 
multi-varied (see literature chapter). Out of curiosity I asked two different 
groups of students to write a definition of spirituality before we had exchanged 
any learning. One group was from the School's Foundation class and the other 
was from a first year BSc module in Complementary Therapy at Westminster 
University. I am not suggesting any conclusion from these 26 definitions, but 
relay them here as part of a discussion tool. Although there was mention of 
higher Self, transcendent being, and other such general terms relating to a higher 
power, only one person used the word God. Consciousness was cited three times, 
Love  four times, se lf or higher s e lf  five, wholeness and connection: six but the highest 
number was truth at nine times, which included phrases such as 'being true to 
yourself' and 'true self'. The search for truth is age old and not surprisingly no 
less strong with students joining a contemporary spiritually based course, 
however, the constructivist view is that there can be no truth as it changes with 
each shift in perception and we can only know the truth of what we understand 
today, which may change. Post-modern thinking (Giddens 1990) also says there
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can be no absolute truth and that authority can come from various sources. T9 
says:
I  had to actually look at things that were real and, I  co u ldn 't hide from  it. I 
co u ld n 't then pretend (T9 )
When asked about her notion of spirituality T12 said
W ell I  come from  a Ca th o lic  background although I  d id n 't  really listen m uch to 
religion as it  w ent over m y head but it  s t ill  had a lot o f im pact and fin g erp rin ts on 
me, you know about Catholicism  and g u ilt  and everything else. So to me 
sp iritu a lity  when I  was yo u n g  was really to do w ith  religion and I  d id n 't  like 
it.(T1 2)
This anti-religious sentiment is not un-common and is a possible reason that
most people who join our type of spiritual course will use alternative words for
God. When I asked T12 why she didn't like religion she replied:
I t  w a sn 't speaking to me at a ll, then I  realised that there was another side to 
sp iritu a lity , so f in d in g  the School I  refined what it  meant to me (T12).
'Not speaking to me' implies there was no communication in her experience of 
religion; however, would religions have survived throughout history if this was 
the case for everyone? One of the perceived values of religion, as discussed in 
Chapter Two, is its consistency; teachings that hold a community, race or nation 
together through time, and part of a shared culture that allows cohesion and 
trust. Religions have also created stability, traditions and historical continuity of 
religious communities, which have allowed people to feel safe and grow in that 
environment. But with a population that now has easy access to global 
information, and with recent bad publicity towards the clergy, many are not 
prepared to accept religious truth anymore. It could also be argued that the very 
togetherness that has allowed a culture to prosper can also cause tribal division
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towards any other culture giving rise to fighting and wars. In a recent journal
article Trieschmann (2001) explains:
Although most religions were inspired by a great teacher who was 
directly manifesting the spirit of the universe, the less enlightened 
followers over the centuries created a structure to carry out the leader's 
teaching. This structure was intended to provide guidelines on the path to 
high spiritual states. Unfortunately, over time the structure itself became 
the focus of attention for individuals or groups rather than the spiritual 
experience that the great teacher attempted to communicate. In this 
manner the structure may interfere with the spontaneity of the spiritual 
experience as dos and don'ts must and should, dominate and eventually 
inhibit the spiritual experience of practitioners. As a result, participation 
in the world religions lias declined as many have felt uninspired by the 
ritual and dogma. It should be noted however than many practitioners of 
the world's religions are deeply spiritual people but it is also true that 
many practitioners haven't the foggiest notion of what true spirituality is 
all about and are just following the rules (Trieschmann 2001, p.28).
The point here about the structure denigrating into dogma is arguably what 
might have happened throughout most religions, and as Treischman relates this 
can get in the way of authentic experience. However the word 'spiritual' can 
evoke unsettling concepts too: T il said that when she joined the School she 
thought:
sp iritu a lity  was quite a f la k y  w ord fo r  me and you know, everybody w ould like to 
be sp iritu a l because it 's  better than relig ious, it 's  k ind  o f trendy and a ll o f those 
kind  o f things.
When asked what she considered to be spiritual now she said:
M y  immediate answ er is being at one, w ith  me and the rest o f  the w orld  and God. 
and the w ord harm onious comes in  and it's  looking at life from  m y authentic self, 
f iv m  m y soul, the w ay that I  look at life is  from  a m uch richer perspective today 
because previously  I  w ould look at life from  the personality. I  now  look at life from  
the deeper level o f m y soul and that's what I  feel to be m y sp iritu a lity . I  have 
shifted, it 's  ju s t  a different w ay that I  have looked at life. I  see people at a m uch  
more deeper level, at a soul le v e l I  k ind  o f  see m uch deeper into a picture, m uch  
deeper into nature and trees. Yo u  actually see them in  a different w ay, you can 
hear the m usic o f  a tree, you  can hear the m usic in  water dripp ing , you can hear 
you know, you can hear sounds that you never thought you could hear, ju s t  in  the 
silence. You  can hear the w orld, can 't you? It 's  good, is n 't  it?  ( T i l )
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T il relates here one of the commonalities in the definition of spirituality and 
mentioned six times in my survey is the sense of 'connectedness' which can be 
felt as a deep union with nature, the world and others. A quotation from a recent 
journal explains:
The conviction that we are ultimately connected to a greater force (e.g. 
physical or natural), higher power (e.g. God) or others around us, defines 
this transcendental and relational nature of spirituality. Connecting with 
transcendent spirituality necessitates an inner directed examination of the 
deepest and most sacred of human values but is also an outward and 
forward directed dimension, offering a sense of hope and anticipation of 
things yet to be (Kaut.2002, p.227).
This 'connectedness' to a higher power or God is thought to be the very means 
by which we develop in contempory spirituality, and appears to creep into the 
students' consciousness in different ways throughout all the stages of CSSD. It 
seems to be brought into consciousness around the 4th Stage and increases to full 
measure at Stage 7. This is confirmed by Wilber (2000) and others. The data also 
suggests that if the student does not consciously engage or connect with his or 
her spirit there is little progress, so it seems that there needs to be further debate 
on how we might activate this within the individual more effectively. Following 
a set of ideas, models or even meditative tools without engagement could be seen 
as acting mechanically; Huxley (1994) concurs saying 'mechanisation is 
incompatible with inspiration'. Acting mechanically rather than with personal 
engagement is unlikely to have any authenticity of experience.
Contemporary students of spirituality seem to be craving for the 'experience' of 
God, with a need to feel a genuine connection with something greater than 
themselves (Stace 1960). T il refers to this with what she calls the authentic self.
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possibility of illusions and self deception? Equally how do we know what God,
spirit or the divine wants from us other than what priests and religious texts
suggest? But even if religious texts are truly the words of God, they have come to
us second hand and therefore must be open to mis-interpretation. Conversely,
Vaughan (2000) suggests that to seek experience for its own sake might be
counter productive as:
The insatiable desire for experience commonly attributed, rightly or 
wrongly, to try one path after another can be viewed as a manifestation of 
insecurity, escapism or just plain greed. What becomes evident in time is 
that any experience, being transitory, is never completely fulfilling. 
Genuine spiritual developments reflected in how one lives one's life not in 
the attainment of special experiences psychic or otherwise (Vaughan 2000, 
p.133).
Vaughan presents an argument here against those that have a need for 
experiences for their own sake, which is what Pip (see Chapter Five) in the 
narratives described as workshop junkies. If someone uses this form of learning 
more as a form of entertainment, it might mean they are not properly engaging 
with the material. For experiences to actualise it is likely it needs to be 
encountered and 'lived' by, and for the individual. Vaughan's other points seem 
valid and the last point could be used in arguing against an intuitive spiritual 
programme. But whereas it may be true that not all psychic experiences have 
anything to do with becoming more spiritual, being pedantic, one could argue 
that any communication to an unseen god or higher power must, by its nature, 
be psychic. Psychic experiences vary, but when they are connected to a sense of 
the individual's essence, the core of their being, there is evidence from our data 
that these experiences can sometimes assist spiritual unfoldment. Also as the
But how can anyone be sure they are connecting to an authentic self with the
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thesis has discussed there are many levels of psychic experience and authorities 
such as Wilber (2000) and Heron (1998) suggest (see literature chapter) that the 
more self-aware the individual, the less likely lower forms of psychism would 
occur, making a case for in-depth Self-awareness as a key for spiritual growth.
6.2.2. Intuition:
The unseen and immediate quality of intuition is by nature a psychic experience 
and therefore the use of intuition is thought to assist the individual in examining 
the self, however, as has been identified previously (Chapter Two), there are 
different levels of intuition and some appear to be helpful to this process and 
others less so.
As the data revealed, one of the reasons that students come to the School in the
first place is often that they have already received some form of spiritual, psychic
or peak experience, or that they have an inner directive that is a sense of being
drawn to or even pushed towards investigating more spiritual aspects of
themselves. T9 explains:
E veryth in g  conspired i f  you like, it  sort o f  pushed, or I  pushed m yse lf in  that 
direction (T9).
T9 went on to state, that m any people probably go through their lives never looking  
w ith in  oneself and she felt this was an extrem ely significant aspect of spiritual 
growth as what was inside was f u l l  o f  depth and that was the critica l change.
Thanks to the work of Freud, Jung and many others in the field of psychology, 
psychotherapy and transpersonal work, coupled with a keen media interest and
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more accessible literature in related subjects, the opportunities to look at aspects
of self are currently more accessible. Conversely, some people might argue that
we have more distractions now than ever before, nonetheless, some of the
distractions in themselves, for instance the Internet, may aid information on the
subject of spiritual Self-awareness. T7 reports that:
w ith h indsight I  was looking fo r  som ething, I  w ouldn 't say som ething deeper, I  
don't w ant to get caught up  in  that k in d  o f  cliche, but I  was looking fo r  an 
experience that was more (T7).
It is evident in the associated literature and tire data that this 'something more' or 
the notion that, 'there must be more to life than this' is an impression one has 
prior to opening up to more spiritual aspects of life. This sense could be 
considered an intuitive awareness. T13 endeavours to explain his feeling of 
intuition:
I d o n 't feel a dependence on it  (in tu itio n) the guidance, and yet it  feels so intim ate  
and so close that I  d on 't feel like a nyth ing  is separate from  it  either. I  don 't s it  
there aware o f  guidance, I  w ould  norm ally ju s t  try  and deal w ith  everything and  
yet w henever there is  inspiration, whenever there is in tu itio n  I  am aware in  the 
background that there is that guidance. I 'm  not looking fo r  it  but I  feel it  is an 
integral part o f m yse lf (T13).
This sense of intimacy suggests the CSSD 4th level H eart based type intuition.
However, following one's intuition is not always the easiest option as T il relates:
I  have been a very,(so they say), courageous woman, challenging in  the police 
sew ice, in  a ll sorts o f  things, changing things in ternally  w ith in  the police service. 
In  the 8 0 's you know, I 'v e  instigated proceedings against corrupt police officers, I  
was openly gay, I  set up dom estic violence un its, I  d id  lots o f w ork about rape, I  
challenged the police service in tern a lly  about the w ay they operated and I  was 
renowned fo r  m y courage in  doing so. O K , now having challenged them, I  then 
sometimes in ternally  w ould  wobble because I  d id n 't  have that internal fram e o f  
reference that says O K . So m y soul fe lt  sp lit  because I  challenged it  and because I  
w ent w ith  that strong in tu itio n , others w ould  say ' I  co u ldn 't have done what you  
d id ', 'A re  you sure that was the r ig h t th ing to do?' and that's what wobbled me, 
instead o f  going back to the very  thing that gave me the courage to challenge it  in  
the f ir s t  place, I  w ould 've  listened to 'Joe B loggs' so m y internal fram e o f  
reference having done it, w a sn 't strong enough.
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This type of intense desire to do the right thing, could be indicative of CSSD 6th 
level V is io n  intuition, however the personal aspects of her description are also 
indicative of the 3rd level, where fear and self-worth can sometimes distort 
genuine feelings. The combination of both levels could account for the resistance 
and struggle. To get beyond the lower instinct it is generally believed (Wilber 
2000) one probably needs to be operating on a 4th level or above as relayed in the 
Chapter Two. T il continues:
A n d  m y internal fram e o f reference or in tu itio n  w ould say, 'T h is  is not r ig h t' 
challenge it, hut there's consequences to doing this that were very  d isturb ing  and  
therefore I  d id n 't  stay w ith  m y in it ia l in tu itio n , but when I  d id  I  saw everything  
through, and sometimes it  caused m y soul to be troubled. F o r example, I  was 
responsible fo r  sending a policeman to prison , the result o f  that was, he lost his  
wife, his w ife lost the house, they had fo u r  children and that was the sp in  o ff o f  m y  
actions, that was the consequences o f  m y actions. So m y in tu itio n  said this is a 
corrupt policeman and I  w ill do som ething about it, he d id  go to prison. B u t m y  
troubled soul came because there were fo u r  children and a wife. ( T i l )
'Causing her soul to be troubled' indicated she was not sitting comfortably with
her intuition. Nonetheless, T il also seems to exert personal will to see this
intuition through. Following what she intuitively believed was right had
unpleasant side effects which on a personal level she found difficult. Intuition
does not always follow any reason and might even be seen to go against
rationale, common sense or even the apparent right thing to do. Intuition may
give us another instrument to live our life, but, this can open us up to more
possibilities, and arguably, having choices can be a double edged sword, which
might at times, lead to confusion
Over the years many students including teachers, nurses, therapists, surgeons, 
politicians, bankers and police tell us that they actively use their intuition in their
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occupation but feel unable to share this fact with their work colleagues. West 
(2000) relays a story about a Gestalt psychotherapist who uses his extra-sensory 
abilities openly to sense the presence of someone in spirit for therapeutic 
purposes:
On some occasions particularly when working with bereavement, I've 
noticed that an almost tangible third presence sometimes comes into the 
room, maybe the spirit, the mark of the lost person. Occasionally a 
presence can be felt that isn't human, that is maybe more divine, spiritual 
sort of thing ... I would consider that an ideal time to invite the client to 
talk to such a person. Usually they would engage in a very contentful kind 
of dialogue. Occasionally the client decides that they are not ready, but 
normally it's a good sign that it is a time for dialogue with the lost person 
... Occasionally it's God or a divine sort of presence that turns up. (West 
2000, p.89)
The subjective statement that a divine presence turns up is open to debate, for 
how did he know it was divine? Nonetheless, linking to a presence is a form of 
mediumship enters at CSSD 4th level intuition. T9 had an experience that had 
similarities with West (2000), when she was with her mother and she 
unexpectedly became aware of the what was perceived to be the presence of her 
deceased father:
Sud d en ly  he was there . . . H e  actually gave me the feeling o f so m any things that I  
never experienced w ith  him  w hile he was a live  and it  was alm ost as i f  the whole 
th ing had gone round f u l l  circle  and he was able to open his heart to me 
completely, w hich was absolutely fantastic and I  never in  a m illion  years w ould  
have anticipated that w ould have happened and so on a sp iritu a l level, it  was 
absolutely am azing. Then w hat happened was m y relationships, especially w ith  
men, completely changed, and actually I'm  now w ith  somebody who is so different 
from  anybody else I'v e  been w ith  before and I  fe lt  the whole thing had completely 
healed and it  was an immense realisation that actually you can heal very d ifficu lt  
things in  yo u r life and they do come rig h t (T9).
After this 'huge healing' experience she said, I  fe lt  more open, more lo v ing  than I  had 
ever fe lt  before to people and circum stances. She also said that it  was also an incredible  
healing fo r  my mother as w ell because my father was saying things to my mother that
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were also accepted. It could be argued that this 'presence' was her imagination or 
some other such cause, but even if that was the case, the ability to call up an 
energy, archetype or however you refer to it, and work with it as a therapeutic 
tool, instigated a healing and a closure on a difficult pattern from childhood. No 
10 of the data EQAD asks whether psychic exercises assist the psycho-spiritual 
unfoldment process. When questioned T9 was adamant that she would never 
have been able to make her peace with her father without this experience, which 
gives some evidence that for this student anyway, that this form of psychic 
ability did assist her own self-development.
In psycho-spiritual unfoldment it is thought that giving people a prescriptive
way of life and living, might act as constraint on personal experience. Quoting
Rogers, Friedman (1999) also argues this.
No approach which relies upon knowledge, upon training, upon the 
acceptance of something that is taught, is of any use. It is possible to 
explain a person to himself, to prescribe steps which should lead him 
forward, to train him in knowledge about a more satisfying mode of life. 
But such methods are, in my experience, futile and inconsequential. The 
most they can accomplish is some temporary change, which soon 
disappears, leaving the individual more than ever convinced of his 
inadequacy (Friedman 1999, p.476).
Saying that any approach that 'relies upon knowledge' is of no use, would seem
rather extreme but rationality is often seen as the antithesis of intuition and it is
assumed that one must either work one way or the other. Could it be however,
that it is perfectly plausible and even preferable to use both the rational and the
intuitive mind together? Birgerstam (2002) says:
Polarising intuition and rationality can however easily give a false picture 
... They seem rather like communicating vessels on different levels. But 
rational thought cannot stretch beyond its compass and control or explain
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the intuitive. It is probably tire very interplay between the intuitive and 
the rational ways of acquiring knowledge that gives added value. There is 
a lot to be said for the idea that intuition in itself can incorporate the 
achievement of rational knowledge and in this way make the intuitive 
experience a little clearer and at least in part more communicable ... 
increasingly to me it appears as if rationality's greatest value is to be a 
servant, not a master, in intuition. We should learn to use rational 
thinking w ith in  what is intuitive (Birgerstam 2002, p.434).
Rationality becoming intuition's servant is perhaps a contentious issue, but can it 
work? T8 said:
you can combine it  (in tu itio n) w ith  logic as w ell, I  th ink that it 's  ju s t  a new set o f  
inform ation that comes into you and I  f in d  m yse lf asking; does it  make sense? 
does it  seem right? I  th ink I  can approach it  in tu it iv e ly  and logically. The  
im portant thing is  to combine the two . . . In  the W est it's  been too orientated 
toward physical explanation and in  the East perhaps the opposite w ay round (T8).
T8 believed one can combine both intuition and logic, however, working
intuitively is sometimes seen as fatalistic and is believed that it can allow an
individual to abdicate responsibility, but, it could equally be argued that if this
intuitive decision comes from that individual the responsibility is firmly put into
their hands. An intuitive decision may, on occasions, be the less easy one, as we
have seen from T il's experience earlier. Nonetheless, it is that person's own
decision, enabling the possibility for individual responsibility. Rogers (1990) calls
for holistic methods in the combination of logic and intuition:
significant learning combines the logical and the intuitive, the intellect and 
the feelings the concept and the experience the idea and the meaning 
(Rogers 1990, p.37).
So might intuition, give an advantage above and beyond just using logic and 
rationale alone? Intuition in its highest form is thought to be similar to what 
Rogers (1990) calls a 'sense of knowing' and what is referred to in CSSD as 
A lig n m e n t or Know ing. This know ing  state is a sense of what is true and differs
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from an intellectual thought or emotion. T13 describes an intuitive sense of 
knowing:
There is a heart place, and there is a fee ling  in  m y heart when that energy is close 
and that is ok and I  trust that im p lic itly , that is what is im portant rather than a 
perceived name, or v isu a l image. I t 's  the feeling  in  the heart that is  the key, that 
feels, like T m  happy to engage w ith (T13).
The heart place can be related to the CSSD 4th level and therefore the type of 
intuition called acceptance, which has a sense of trust and love, and as we have 
argued earlier, in some shape or form it is considered by most faiths to be the key 
or bridge to higher consciousness.
A question that emerged from the data was whether the exposure that was 
encountered through some of the psychic exercises is always the best approach, 
as some students found it 'hard'. T13 explains his feeling about being put on the 
spot:
I  th ink there is som ething about being frightened to make a mistake somewhere, 
being frightened o f  fa ilure. Frightened o f  not being able to do it  and frightened o f  
doing it wrong. A  feeling o f  being very  close to som ething very powerful and yet 
not really breaking through into it. The occasional flash  of, yes I  can do this, 1 
understand this. Sometimes confusion, sometimes complete fi'ustration and a 
sense o f I  can 't do this. Yo u  know some weeks I  w ent home feeling  inspired, other 
weeks I  w ould feel dreadful, I  ju s t  I  ca n 't do this and I  don 't know w hat it  was 
but I  co u ldn 't always define. I  could sense that som ething was stopping me but I  
co u ldn 't alw ays get a handle on w hat it  was. I  fe lt I  had made a ll the connections 
at some point to understand, have a sense in  m y body o f  understanding what it  
fe lt  like but I  don 't have a feeling  o f confidence about being able to do those things. 
I 'v e  experienced and sensed that and fe lt  I  understood in  the moment w h ilst it 
was happening, but as soon as that's not happening I  s t ill have a complete k in d  of, 
I  don 't understand what it is or w hat I 'm  try in g  to do or w hy? I  f in d  I  have some 
k in d  o f  d ifficu lty  w hich I  quite ca n 't define. (T13)
There is evidence from the literature that overcoming fear is a key to Self­
development and these exersises are implemented as a method of confronting it.
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Also when T13 explains that he felt he understood 'in the moment that it
happened' it suggests an intuitive response, however, this connection did not last
and he became frustrated with it not being accessible all the time and not being
able to make sense of it in the usual way. In intuitive development this
inconstant feeling is common and suggests that one may have to suspend the
rationale or at least appease it, to allow the intuition to emerge. However, to find
out if intuition is an effective way of progressing one's life takes observation over
time. The process of intuition and spiritual awareness according to the data,
seems to activate many insecurities which might be hard to manage. The theory
is that through the type of exposure within the psychic unfoldment in Stage 2
and 3 of the School's programme the students have the opportunity to dissolve
and let go of insecurities, negativities and fears and get into deeper more
spiritual aspects of self. T12 makes the analogy of intuitive education being like
learning an instrument and only by constant practice and attunement can the
student get proficient:
I  was ju s t  refin ing  myself, that's how I  can p u t it. A  bit like a m usical instrum ent  
that is out o f tune and I  f in d  that through doing this course I  was f in a lly  try in g  to 
tune m yse lf to something. I t  was beneficial definitely (T12).
The exercises are rigorous but if we did not make it so exacting would students
reach a point when they 'know' what is working? T9 describes the difficulty in
allowing herself to be exposed and working through her own problems:
I  fe lt  extrem ely p u t on the spot and had to deliver so to speak and that was really  
hard and every week we used to talk about it  outside the class and think, you  
know, it  w asn't as bad as we thought this week. I  actually fe lt determ ined to do it, 
I  really wanted to do it, I  knew I  could do it (T9 )
The above quotation suggests that is was hard for T9 to confront fear, but it also 
describes an emergent theme from the data ETAD 21 which is the
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assisted him more' T7 said people got through a process; you  (the School's teachers)
can't necessarily control or support it. This may be true for T7 but other students'
statements indicate that support should at least be available throughout the
development. Many of our interviewees told us it is 'very hard' and as T12
recalls it takes a long time to build up trust in oneself:
A lthough  I  d on 't trust m yse lf s t ill 100%  in  it  I  m ust say but I 'v e  gone a long w ay  
and I'm  sure there are a lot o f  things that I  hold back because 1 st ill have fear but 
to me it 's  like g oing  to a little  home, it 's  like looking onto som ething(T12).
To free the mind enough to be open to intuitive senses, isn't it likely there is a
need and willingness to change, to see the world differently and to be open to
possibilities? T13 relates:
It 's  u n like ly  to change rad ica lly m y deepest sense o f  life but it  does change m y  
w ay o f  looking at things, it  often offers new ways. I  th ink the m ind sets in  
patterns very qu ickly and I  like when people come up w ith ideas that make me see 
the w orld from  a different direction and I  f in d  that refreshing and sometimes ju s t  
a sim ple thought can shift yo u r whole attitude to the day or the week or some 
aspect. The sm allest sh ift can turn  a problem into an interesting phenom enon and 
I  like that. I  like the capacity o f  the m ind  to ju s t  suddenly take one step to the side 
and the whole w orld  changes and sometimes people come up w ith  an idea or 
thought or w hatever and  it's beneficial(T13).
The 'smallest shift' of the mind seems to have enabled T13 to open up to further 
possibilities in his life which appears to be a necessary ingredient to aid his 
intuition. Intuition is experienced as an immediate sense, but for some a 'sense' is 
not good enough, they want proof. Nonetheless, it could equally be argued that 
not everything of value needs proof, for instance, if someone says they are in 
love we rarely ask for proof: love, like intuition, is a sense, which often only the 
owner can judge.
implementation of will is important. When asked 'how the School might have
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We have argued that by using psychic faculties of a lower nature (see Chapter 
Two) it may not benefit the student's spiritual growth and may feed the ego to 
the extent it can block out the core voice of spirit. In the literature chapter, Cook- 
Greuter (2000) argues that it is only when the individual can step outside their 
existing constructs that any depth raising of spiritual consciousness occurs. This 
in turn gives credence to the need of some depth psycho-spiritual development 
to move the individual to, or at least towards, the higher stages of spiritual 
growth. It seems that to do this the individual needs some higher level of 
spiritual Self-awareness beyond the lower levels CSSD 1-3. For a psychic 
experience to be 'authentic' the student senses and 'knows' it is right, but how 
would someone who is cloaked by the lower mundane aspects of self know 
whether their feelings are right? It seems therefore that the quality of the 
'knowing' is all important and this may only occur through dedicated 
observation of self plus the release of lower negative aspects of self (CSSD 1-3). It 
would follow therefore that a spiritual programme needs to assist the process of 
self-awareness.
There is evidence from the data that in all cases some form of intuition is being 
utilised, and some self-awareness does occur. However, it is seen that this does 
not always lead to the higher forms of spiritual growth.
6.2.3. Beliefs:
The School takes the stance that the interaction from the sometimes diverse set of 
beliefs from our eclectic group of students enables them to modify and expand 
their beliefs if they desire to do so. It is observed in the ETAD No 12 that a
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change of beliefs often heralds great change and sometimes great personal
transformation. T2 says:
I  th ink anyth ing  that makes you th ink beyond where your m indset is stuck at the 
moment assists you , because it broadens the w ay you look at things even i f  it is 
only to look at it  and then say no. That has to be preferable to not looking at it. So  
I  feel that, by confronting me w ith  things and m aking me reassess things has 
actually made me reassess other things as w ell, the whole nature o f  belief i f  you  
like ... I  realised what a dangerous area belief is (T2).
Is T2 right in her assumption that belief is 'dangerous7? If one takes the
constructivist stance for instance, everyone has different perspectives and
therefore we all relate to our world differently. And, if our beliefs are formed
from our viewpoints it must follow therefore that if our beliefs are negative and
fearful, that is how we will behave and vice versa. T9 says:
I'm  careful w ith  the people I  w ork w ith  not to tell them m y view s, on the other 
hand it  irritates me tluit some religious dogma is considered sacrosanct from  
critic ism  whereas people feel comfortable to criticise, psychic and sp iritu a l views. 
I f  they're g oing to do that they should be more free to criticise  relig ious view s and 
I  th ink everybody's view points are not sacred exactly, but w orthy o f respect (T9).
Worthy of respect certainly, but how can we unpick the truth if we don't discuss 
it? Fast travel, satellite TV, and the Internet give greater access to other people's 
worlds, other people's ideas and other people's hopes and dreams. Coupled with 
the breakdown of family life with fewer children and with women taking much 
more control of their lives, out of this changing culture a new form of spiritual 
self-development is emerging, and these are drawing together some diverse 
cultures and beliefs. But does one's religious belief really matter? For example, if 
someone has the kind of experiences of the philosopher, Rousseau, (West 2000) 
when he had his spiritual transformative experience in the forest, a Christian 
might translate the experience to be Jesus working through him, a Muslim; Allah,
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a Jew; Yahweh. The experience may be similar but the belief tagged onto it will
vary. Do beliefs have to be something that are permanently set in stone anyway?
The argument against that concept might be that if our beliefs are ultimately
merely instrumental symbols and scaffolds, will many people ultimately take
them seriously enough to make the personal sacrifices necessary for the most
profound forms of spiritual growth? Having specific beliefs and standards might
spur the process, giving it moral intensity and systematic grounding and maybe
we sometimes need strong faith and belief for growth. Conversely, holding a
particular doctrine could mean the student may feel they are absolved from the
responsibility of critical interrogation. If we accept that our beliefs will change,
could they be seen analogously as a device to get us from one side of the bridge
to the other; to spur us on to different things and help us expand knowledge? T8
had some strong feeling on beliefs:
I  don't th ink it 's  really appropriate or feasible fo r  religions to rely on b lind  fa ith  
w ithout having experiential occurrences. I  believe things like the Bible were 
severely distorted in  terms o f the dogma presented. Ju n g  said relig ion is 
m ankind's w ay o f  escaping sp iritu a lity , and I  suppose I  feel that i f  you have a 
sp iritu a l awareness o f  yo u r own sp ir it  and those o f other people you  start to th ink  
o f things energetically, it  leads you to m any o f  the issues that great relig ious 
teachers were concerned w ith. I  th ink that the w ay they presented their view s was 
often corrupted by the dogma o f  the churches and that the politics o f these 
institutions interferes w ith  the messages o f C h r is t  and the other prophets and  
that, a lot o f  the dogma presented by relig ion is  one o f control by institutions, like 
the church often w orking  hand in  hand w ith  the state (T8).
T8 is suggesting that the organisation of religions change the meanings of 
spiritual works to suit their own ends. Given the length of time from the original 
often oral exchange of these teachings, different translations over the centuries, 
coupled with the changing face of society, it is quite possible that the original 
meanings may not have been completely maintained. Even a small shift in
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meaning can change our perspective on the world, and as humanity evolves, 
perspectives shift and consequently might our spiritual beliefs naturally change 
also?
Before he became Buddha, Prince Siddhartha Gautama was kept in wealth and 
privilege away from any pain or evil. One day whilst on a ride outside the palace 
he encountered beggars and disease. At this point his vision of the world was 
shattered and he renounced all the joys, pleasure and privileges of his birth and 
wandered for years as a poor ascetic monk. This experience changed his 
perception of the world for ever and eventually led to him becoming spiritually 
enlightened (Johnson 2002). Tins story has similar connotations to Plato's classic 
caves story when it was discovered that the community that lived in the caves 
was only living by the shadows on the wall and there was a bigger brighter 
world outside, of which they were unaware. Both these classic stories suggest 
that breaking out from old patterns, even pleasant or comfortable ones, can 
transform our existence.
Those around us often affect our beliefs and making any shift that goes against
our community can be extremely difficult. T il reports:
I  had to process s tu ff through by talking about it  because I  d id n 't  have a strong  
enough internal fram e o f reference inside o f  me so I  w ould have to check it out 
w ith  somebody else. N ow  that I 'm  choosing not to do that so m uch, I  o n ly  check it  
out w ith  the people I  t r u s t  So if, I  phone up s ix  people and say w hat do you  
think? S ix  people w ould  g ive me different view s and I  don 't w ant to do that. I  
actually w ant to get in  touch w ith  w hat I  w ant and that is  w hat's happening to 
me. W hat do I  w ant? A n d  the change has been that m y internal fram e o f  
reference, m y self-sufficiency o f m yse lf is strong enough now to depend on m yse lf 
( T i l ) .
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The 'internal frame of reference' Til refers to suggests an inner knowing and a 
form of psychological development. With reference to C S S D  it is moving out of 
the Tribal 2nd stage into the personal auric 3rd stage w h e n  a strengthening of the 
personal sense of self occurs.
Assisting the student through m a n y  layers of self to find their core spirit and 
authentic self probably requires some form of spiritual directorship as discussed 
in the literature. Current types of spiritual direction try to achieve a relationship 
that is one, not of master and pupil, priest and neophyte, but more like a mentor, 
guide, or midwife w h o  intuitively assists any spiritual changes. S o m e  people 
have found our hands off approach of the psycho-spiritual programme quite 
difficult. T7 relates an episode he observed with another student at the beginning 
of Stage Two:
people assum e they know  a lot, tell you  they d o n 't need a lot o f  this s tu f f  and then  
have to learn the hard w ay that in fa c t they're no t exactly where they th ink  they  
are and w hat was fascinating  was the range o f  characters ... there was a wom an  
who was doing every course under the su n  and doing other th ings too and said, 
look I  haven 't got tim e fo r  these discussions, ju s t  tell me w ha t it  is and w hat I 
need to know so I  can ju s t  w rite  i t  dow n (T2).
The lady mentioned by T2 expressed her discontent m a n y  times. W e  simply were 
not able to explain the rationale for the use of self-direction and the consequence 
was she left soon after the above incident. This student was not happy discussing 
self, she could not see the point of it and she wanted to be given information in 
didactic form, thereby missing the point of our experiential programme. For her 
at least a more structured model of spiritual development was required. W e  
work on the principle that what is right for one person m a y  not be right for 
another, meaning that any set structure will not work for everyone. But is there
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anything more w e  could do to help a student be more open? What personal traits
assist this? Baruss (2000) expounds:
Those w h o  are most curious about the world and least concerned about 
what others think are those w h o  are most likely to believe that there is 
more to reality than the physical world (Baruss 2000, p.98)
Whereas some people m a y  be less concerned about others' opinions, taking the
decision to go against the family, culture or tribe, is not easy. W e  are after all
h u m a n  animals and therefore likely to have a similar herding instinct that, in the
wild, helps protect the individual through closeness to the family group. O n e  can
still observe this survival instinct between factions and nations all over the world
and m a n y  people abdicate responsibility to the tribe in the form of a nation, town
or particular culture (Baruss 2000). To go against our race, family or tribe m a y  be
brave or foolish depending on your standpoint, yet arguably for spiritual
autonomy, it m a y  be necessary to, at least in some circumstances, be willing to
do this. This m a y  be equally true in relationships and T9 talks about the
difficulties she had with her partner w h e n  she started th is work:
having developed completely different beliefs it  was quite difficult fo r  m y  partner 
and he belittled it because, I  th ink  he was quite frigh tened  really o f  w ha t it  
actually m eant or tha t the fa c t I  was ju s t  changing so I  th ink it was quite difficult 
fo r  him  bu t I  co u ld n 't stop i t  W e started o ff  going o ff  dow n the same line and  
then I  radically changed and he d id n 't  w a n t to, well it w a sn 't  right fo r  him  to 
change in the same w ay (T9).
W h e n  asked if her spiritual experiences contributed to bring about the end of her
relationship she replied:
Yeah w ithou t a doubt, b u t actually I 'm  now very pleased although it sounds a 
terrible th ing  to say, I 'm  really actually pleased that happened you  know  b u t it 
ju s t  brought it, it  ju s t  brought it  up  a little bit quicker, because i t  made me see the 
tru th  about things and I  cou ldn 't pretend that I  w a sn 't liv ing  a specific life on the 
surface (T9).
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Confronting the truth, as T9 describes, can be troublesome and a change as the
one described above must give credence to the need for support as identified in
E T A D  N o  17. T8 also says that some of his beliefs have altered, for example:
the ability to link w ith  spirit, is a very natural th ing to do and I  th ink a lot o f  
people do it all the tim e and possibly I 've  done it all the tim e w ith o u t realising it. 
B u t the fa c t is I  now  believe that I  can do it and have experienced i t  and it is a 
very profound thing, and in the W estern  world a lot o f  people w ould  deny it (T8).
This particular belief has changed through his experience and T8 concludes that 
he:
doubts the valid ity  o f  lots o f  religious instructional views w hen it's  facts and  
dogma to learn w ithou t having any  direct experience. I t's  an extraordinary th ing  
to show that a reality is different, it's  really very extraordinary (T8).
Reality being different, from a positivist's standpoint would be hard to accept,
and yet people do change their thinking, and beliefs and models of working are
constantly being reviewed in all areas of life. Once this happens it can have the
effect of opening up to other possibilities which in turn m a y  have the effect of
finding greater depth, which according to C S S D  7 m a y  eventually lead to
spiritual union.
6.2.4. Intention and Will:
As discussed in Chapter T w o  psycho-spiritual work necessitates the ability to
look at self and as such has m a n y  similarities with forms of spiritual therapy
where it is k n o w n  that the client or student:
Must face the problem within him/herself, o w n  the problem, believe 
something can change and m ake a decision to participate in whatever 
needs to occur to make the change. Part of the old self dies so that an 
integration with the n e w  can be born. The source of the n e w  is the 
spiritual within. The client (student) and therapist (facilitator) need 
humility, surrender, hope and belief in transcendence, openness, 
willingness and courage to face pain... It is essential to connect and
274
remain connected to the spirit within. Attaining the courage to say yes or 
no from this divine centre no matter h o w  the rest of the world views one 
is the final goal which beings freedom (Epple 2003, p.175).
Attaining courage of the type Epple (2003) advocates suggests an inner deep 
connectedness or our core spirit and also the necessity for the individual to take 
some control over the process of change and both the literature review and the 
data (ETAD N o  21) support this notion. In T7's experience he acknowledged 
that:
nobody could make it completely right, I  th ink  there is also an onus o f  
responsibility on you  to decide w ha t is right fo r  you. You (teachers) can provide 
an opportunity  fo r  them (students) to be supported bu t they've got to ultim ately  
make the choice (T7).
This student had m a d e  the realisation that the ultimate choice was d o w n  to him,
supporting the theory that personal autonomy is required. T2 reports:
I  remember going as a group to a Billy Graham campaign in M anchester... A n d  I  
was very aware o f  the emotion and the emotional m anipulation, it was very  
exciting  b u t I  fe lt  that fo r  me this was no t the right w a y .. . I  w ill no t be 
m anipulated by this emotion and despite m y  peer group being caught up in it  
including m y best friend  I  was determ ined not to be carried away on a mass o f  
emotion that m ight no t be tru th fu l. 1 w anted direct messages fro m  God (T2).
This determination 'not to be manipulated by emotion' suggests an act of will. T2 
also echoes the contemporary stance for the need for 'direct' spiritual connection. 
I well recall this student constantly questioning, pushing and scrutinising us in 
her first few terms, and having long discussions with facilitators at the School. 
She was testing us and continued to test us for at least 18 months to two years. 
But she n o w  states: 'Deep d o w n  I k n e w  there was something in it'. This describes 
some sense of inner knowing or intuition. Testing one's counsellor or therapist is 
a well-known phenomenon and, to a lesser or greater extent, all our students do
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the same. The School endeavours in Socrateian m o d e  to ask the right questions,
to get students to examine themselves as it is believed that by constantly passing
the responsibility back to them they can take control, as w e  saw in T2's
experiences w h e n  she progressively pushed through her fears. Yet not all
students are able or willing do this. Amongst other data E Q A D  N o  12 asks
whether w e  need to give more attention to the engagement of will, particularly in
the early stages of the programme. At the time of T2 attending the programme
working with 'will' was a minor part of the course nonetheless, she states:
The work on 'W ill' was also quite a revelation because, although as a drama 
teacher I  w ould constantly  ask m y  pupils, w hat do you w ant?  to ge t in touch w ith  
their parts in the script, y e t I  had never asked m yse lf (T2).
To someone w h o  had not given herself time to examine her o w n  personal issues,
being in a group provided her with the opportunity and permission to talk about
herself. T2 acknowledges:
you  w ould only get that w orking in  a group and not one-to-one teaching. I t  
helped that there were people who were very supportive and who were prepared to 
listen and some people were very good listeners (T2).
Having support from one's peers is deemed to be an important part of the 
process and it is hoped that from a feeling of safety within the group the student 
begins to identify and implement their o w n  focus and intention on self and be 
able to implement it within their lives. However, although T2's experience 
enabled this, it has not been the case with all our students and the reason w h y  
there should be this variance between students requires further investigation.
6.2.5. Transformation: Dark Night of the Soul
As discussed in the literature chapter, the dark night of the soul experience is 
prominent in mystical and spiritual literature including St. John of the Cross
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(Kavanaugh 1999) and St. Teresa of Avila (1989). It is often relayed as a form of
deep spiritual transformation which m a y  come with trauma, sacrifice and even
martyrdom. W h e n  it occurs it could be defined as a profound sense of loss of self,
one's ideas, notions and beliefs are shattered. Elkins (1998) describes the dark
night of the soul as a crisis but it can:
also mark the beginning of a n e w  life. The spiritual quest often begins 
then as the old system breaks d o w n  and w e  are forced, for the first time, 
to confront the ultimate question of h u m a n  existence. It is frightening to 
stand naked before the universe unprotected by hand-me downs and to 
ask w h o  a m  I ? w h y  a m  I here?.. .Where a m  I going? and h o w  ought I to 
live? (Elkins 1998, p.253)
This age old question of 'who a m  I?' is often asked w h e n  people are on the verge
of investigating their spirituality. In Stage Three of the programme T7 had
started asking similar questions to those related above, about all areas of his life.
H e  wondered, 'what was the point of m y  coming to the School? What was the
point of m y  doing the job I was doing? and he also started to wonder, what was
the point of the life I was living'? A n d  he stated that these questions led directly
to his unease. Of all the interviewees T7 had the most graphic dark night
experience and it is worth looking at here as it illustrates m a n y  of the difficulties:
T7 was an enthusiastic student, and had progressed well in intuitive
development, however around the second year his attendance waned
dramatically and w h e n  he did come to class he seemed agitated and angry:
I  couldn 't concentrate. I  fe l t  like I  was drifting  and fa lling  asleep and I  th ink now  
w hen I  look back it was part o f  the process... meditation was d ifficu lt fo r  me, i f  
you  w eren 't quite focused in  in ten t and there was som ething about your own  
energy, it  d id n 't work. I t  was som ething like a process going on in  m y  own energy  
. . . I  w a sn 't happy about this and I  seemed to be seeing things in term  o f  g e tting  it 
right or w rong (T7).
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Around this time it begun to 'dawn' on him that he was actually uncovering
himself. His dilemmas lasted, 'a long time' and he was becoming 'increasingly
uncomfortable' with himself. But w h y  it took until the 2nd year for these
questions to emerge is unclear:
I t  w a sn 't very pleasant because it  was all about me, w a sn 't it? I  did every possible 
th ing I  could to m ask it, avoid it whatever, bu t I  now recognise it  as a valuable 
part o f  m y  personal process. I  m ight have learnt a lot more i f  I  came along all the 
time and I  m ight have g o t though the School quicker, I  can say that now  bu t I  
learnt it  the hard way. I  also noticed a lot o f  changes going on w ith  me 
physica lly ....it was a stage that I  was unprepared fo r.. .Physically m y  body 
started to come out in  different kinds o f  rashes and things. I  became really angry, 
very irritable and emotionally slapped a lot o f  people around a t the tim e and I  Icept 
blocking it and I  realised that som ething strange was happening. I t  all bu ilt up  
and fin a lly  culm inated on a particular day w hen everything in m y  life turned  
upside down in one m orning. I t was a catalyst point when everything that had 
built up  ju s t  came o u t . .. There w a sn 't any  more blocking o ff  to do. I  was not in  
control. I  had an inability to hold onto m oney which was m y  biggest problem and  
it  had come to the poin t o f  no return  on the same day. A lso, the relationship, ju s t  
collapsed overnight which was probably the right th ing  to happen b u t that w a sn 't  
the w ay I  saw it a t the tim e and I  realised the reason I  was holding on to the 
relationship was the w rong  reason. M y  w orld fe ll apart m entally because that was 
where I  was holding m ost o f  these th ings and things could not have got any  lower. 
A ll the constructs around me were ju s t  wiped. I  couldn 't physically or m entally  
cope w ith  that m om ent so I  ju s t  had to surrender to it.. (T7).
'Masking' it and avoiding it, and then finally reaching a break-down point w h e n
lffs world fell apart is a grapMc description suggesting some form of death of
self. W o uld a more formal model of spirituality have helped tMs student go
through tMs depth process? T7 continues:
Finally, I  ju s t  sat down and thought I 'll ask fo r  some help. I  fe l t  that the only w ay  
to understand it was to let go. A n d  w hen I  did I  had this overw helm ing  
experience o f  peace and by the evening I  fe l t  so balanced and so peaceful. W hen  
you  let go, all fear evaporates. I  ju s t  had to surrender to it and w hen I  did that I  
had this overw helm ing experience o f  peace ... and that fo r  me was quite a tu rn ing  
p o in t .... the m ost d ifficu lt b it was learning to be more o f  w ho I  am and actually  
taking away all o f  those th ings that I  thought were right and weren't. This was a 
crisis point in m y  m ind , in m y  fears and they evaporated alm ost as fa st, b u t a t the 
same tim e it d id n 't mean that some o f  the situations disappeared. A n d  I  th ink  
that's quite im portant because m any people come looking fo r  solutions to things  
bu t the solutions aren 't necessarily the w ay  they expect them to be and it doesn't
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mean that you  look a t the world really differently bu t it  is different i f  you  feel 
different or see it  d ifferently b u t actually the same things are happening. I t  
affected me to the very core, bu t I  had a sense that I  w ould have to go through it 
(T7).
'All the constructs around m e  were just wiped, and it affected m e  to the very 
core' are very pertinent descriptions of a dark night of the soul experience, w h e n  
one's structures of living disappear and there is nothing to hold onto. Finally, as 
in T7's experience, 'surrender' to a higher power comes, which is portrayed in 
C S S D  Stage 7 A lignm ent. This form of experience could be seen as a form of 
death; the death of the past and the self that belonged to it, with no turning back. 
This death of self process has some correlation to the k n o w n  phases of 
bereavement: Denial, Anger, Bargaining, Depression, Acceptance (Kubler-Ross 
1997). T7's experiences finally led to surrender which are thought to be necessary 
for healing to take place.
Elkins (1998) describing the dark night of the soul cites, Rabbi Kushner (1981).
H e  says that after his 'dark night' experience he became:
a more sensitive person, a more effective pastor, a more sympathetic 
counsellor' since the death of his son, but he would 'give it all up in a 
second' if he could have his son back and if he had a choice he would 
'forego all the spiritual growth and depth which has come m y  w a y  
because of our experience' (Elkins 1998, p.256).
Elkins concludes:
This is h o w  it is with dark nights of the soul. Our souls grow strong and 
w e  develop an authentic capacity to console others but w e  camiot 
celebrate this growth like an egoistic victory because the price w e  paid 
was far too high (Elkins 1998, p.256).
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Losing everything that makes sense of our world is very hard and consequently
can induce spiritual transformation, but Buddhist m o n k  Sogyal Rinpoche states
that change and death is part of the h u m a n  condition and, says to believe
otherwise is folly:
W e  so desperately want everything to continue as it is that w e  have to 
believe that things will always stay the same (Rinpoche 1992, p.25).
Rinpoche (1992) suggests that w e  meditate on the impermanence of things and
'arrange our lives accordingly'. H e  says that w e  must learn 'detachment or
letting go'. This concept of letting go (see Chapter Two) has similarities with:
what Christians describe as 'dying to the self but it is not really about 
dying. Healthy letting go is about letting go comfortably without force 
because to let go under external pressure is tortuous, traumatic and 
violent. It is psychologically and spiritually unhealthy to convince people 
to let go of their self w h e n  they have no connection with or conception of a 
wider life experience of which they are a part. (Gow 1999, p.158)
G o w  argues the need to have a 'deeper connection' before letting go, however
she does not expand upon what that connection might be. The data concurs with
this and suggests that if there is a connection to spirit, whether this is within self
or beyond, it can assist the individual over the bridge towards Self-awareness.
But letting go of any aspect of self is not an easy process. Til explains:
I  th ink the depth o f  knowledge gets deeper w ith  the process, alm ost like an onion, 
where you  keep taking the layers off, and as another layer comes o ff  i t 's  a thicker 
layer, tha t's  how it  feels and so therefore in a w ay sometimes you think, well hold 
on a m inute, w hat is it  g iv ing  to me in  m y  life? I 'm  no t going to know  the answer 
maybe never bu t invariably the answer as to w h y  I  had that lesson w ill be revealed 
in  m y  experience. I t  has been revealed a fe w  tim es however one is im patient in it, I  
have been in there in  that pain. I  do no t know  the answer as to w h y  I  had that 
lesson bu t i t  w ill be revealed and it is com ing m uch quicker, the a n sw ers(T ll) .
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self can be a painful process which the data suggests requires confrontation of
difficult personal issues. T9 recalls this period:
I do remember feeling  a trem endous am oun t o f  fear. I  fe l t  I  had to confront things  
and this fe l t  r ig h t.. .1 hadn 't fe l t  such depth before. ..W e were starting  to open the 
heart and it fe l t  fan tastic  to actually focus on that part o f  m y  being to be honest 
and it really had quite a profound effect on me (T9).
Confronting oneself is often seen as part of the Self-awareness process and 
'opening the heart' is an expression that means finding the heart, the core or 
spirit, the soul of w h o  w e  are to communicate with the authentic self; that part of 
us that is real, genuine, or pure. To reach the 4th Heart level (CSSD) it is thought 
to be important to be able to transcend at least some fears. As w e  saw in our 
C S S D  models in Chapter Two, the heart level is seen to be the link between the 
physical and the spiritual worlds and it is propounded by m a n y  faiths that one 
cannot journey up to the higher more spiritual energies, without experiencing 
this heart energy; love beyond judgement and conditions. But it is thought that to 
arrive at this, one often has to examine oneself, and as the data and the literature 
confirms, the release of unproductive fears and negativities through this process 
can be disconcerting . T4 relates that in the early part of the programme, she was 
'worried':
In  the beginning w hen I  d id n 't have anyone to tu rn  to w ith  the f ir s t  exercises 
w hen I  d id n 't know  w hat was going on, cou ldn 't talk to anyone, yes that was a 
w orrying  tim e and I  thought, in fa c t I  w rote it down; T th ink  I  am going mad', 
b u t I  was too busy to go mad. I t  also had another effect w hen I  w en t through a 
terrible patch w ith  m y  husband on the marital side because even that needed 
looking at bu t I  feel w e have come ou t so m uch better (T4).
W h e n  constructs change it can have the effect, as T4 relays, of feeling you are 
going mad, and change, in some cases could bring chaos to the personal life.
As described here the peeling of 'the onion' of the outer layers or lower aspect of
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Hearing that a student felt she could not talk to anyone obviously caused us
concern. W h e n  asked what m a d e  her continue with the programme she said:
I th ink once I 'm  in I  m ight as well go through it, that's m y  attitude, w h y  not look 
at everything and sort o u t all the cupboards and see w hat's there? (T4).
'Sorting out all the cupboards' suggests looking at various aspects of self and 
once again the need to implement an act of will in the process. Of all the 
narratives, T7's dark night experience is the most extreme but, to a lesser or 
greater degree other students have gone through a similar process. T9 describes:
I t  was definitely like an unfolding, so w ha t I  was experiencing a t the School was 
then aiding me to unravel th ings in m y  life or they unravelled in conjunction  
w ith  it  and tha t's  w hat I  fe l t  aU along a t the School actually. I  w e n t though  
im m ense changes and ups and dow ns and bringing up o f  lots o f  negativity  and all 
sorts o f  things happened to me b u t it was, allow ing things to process, tha t's  how I  
fe l t  it (T9).
As T9 concurs here but observing negativities and what is described as the
shadow side of self is rarely an easy process and takes courage and
determination. T9 continues:
I  have to say that the whole th ing  to me has been an integration so I  can 't really 
separate w hat has happened to me in  a w ay because it ju s t  feels that it  has all 
worked in  conjunction w ith  everything else. A n d  it d id n 't always feel like that 
realistically i t 's  only since I  started on this path and started a t the School that 
everything changed, you know , m y path o f  life, m y  in tentions have changed. They  
have definitely changed fo r  the better in  so m any ways (T9).
Here again there is evidence of change and E T A D  N o  22 tells us that change is 
essential for growth which in this case only occurred after she joined the School. 
However, h o w  close the changes were to surfacing before she came to us cannot 
be known.
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m a y  be transformative but they can be terrible to live through, and even if it
were possible for the School to instigate, which is debatable, one would have to
question the rationale and the minefield of ethical consideration of sending
someone d o w n  the road of the 'dark night', which has historically taken mystics
close to the edge of sanity. Nonetheless, the data suggests that no depth
authentic spiritual transformation occurs without change and some dying of self
to various degrees taking place. T9 reveals h o w  difficult this process can be:
I t  seemed to me that I  was slow ly w orking through m y w orst fears in  m y  life and  
every fear that I  th ink I  have ever had, started coming up over a period o f  years, it 
was so horrible, bu t actually facing  them  w a sn 't  as bad as I thought in  the end  
and after I  go t over them I  realised it  w asn 't  as though I  was being rewarded bu t 
from  w hat I  gained from  it was trem endous and after every set o f  circumstances 
som ething w onderful happened even in m y  ow n transformation or events or you  
know  som ething great happened and I  fe l t  like fo r  me anyw ay I  needed to pursue  
things as they came up and I  cou ld n 't no t look a t them. So w hen it was a horrible 
fear, although it was so horrible and I  w anted to run  away, yes I  gritted  m y  teeth 
(T9).
Reading this quotation, it sounds like the programme is putting students 
through a form of torture, but spiritual and mystical literature also implies that 
any depth spiritual process m a y  necessitate a clearance process that can at times 
be disorientating. This is born out in the data and I was struck by the depth and 
amount of feeling and the difficulties each student incurred. Change is rarely 
comfortable and can induce anxiety and fear. So a question that emerges is, is it 
possible to minimise this sense or is it essential to the development? ETAD; 3,4, 
5, 6,12,16,17, 21 and 22 are all relevant.
The effects the programme has m a d e  in the lived world of each student is varied 
from the heavy 'dark night' scenario to being able to have a greater sense of self
Extreme aspects of this spiritual transformation as in the 'dark night of the soul'
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worth. The data revealed that crisis can lead to greater transformation. T7 
reports:
I  was a t a crisis point. I t  was a crisis point in  m y  m ind, in m y  fears, and they  
evaporated alm ost as fa s t (when you  let go) bu t a t the same tim e it d id n 't mean 
that some o f  the situations disappeared. B u t I  th ink that's quite im portant because 
m any people come looking fo r  solutions to things bu t the solutions aren 't 
necessarily the w ay they expect them  to be, and it  doesn't mean that you look 
around the world really different, bu t it is different i f  you  feel different or see it 
differently b u t actually the same things are happening (T7).
T7's experience was that the external aspects of his life did not change, but his 
response to them did. Nonetheless, generally the data reveals that moving one's 
perspectives can upset life considerably and can upset the student's equilibrium. 
Our programme sets out to aid the individual to obtain a better life; mind, body 
and spirit but change often comes at a personal price that for some is too high to 
pay.
H o w  w e  can, or even if w e  should, overcome this dilemma is an emerging
question to be further addressed. From our data w e  see that intention,
engagement, purpose and will from the individual is essential. It is not a passive
development and it takes time and some are impatient. T12 relates:
W ell I  suppose tha t's  w ha t I 'v e  been try in g  to do bu t it, took me years and years 
and years ju s t  to ge t to, you  know .. .Just to sometim es make a phone call takes me 
years literally. W ith  a fear o f  som ething, it 's  difficult to let go o f  traum as because 
w hen fear is linked w ith  a traum a i t 's  ju s t  very hard (T12).
This quotation reveals another theme that runs throughout the data which is the 
need at some point to address one's fears. All these elements seem daunting, so 
the question arises, what could counteract these difficulties? Citing Heschel 
(1976), Gordon (2003) suggests w e  counter the anxiety of change with awe:
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A w e  is the antithesis of fear for in awe w e  are drawn toward the object of 
anxiety whereas in fear w e  shrink away. In fear w e  abandon ourselves. In 
awe w e  transcend ourselves in the openness and boundless generosity of 
ecstatic surrender, fear cannot touch us. In awe w e  put aside our wilful 
need for certainty and allow ourselves to be humble in the face of mystery 
In this place where knowledge is sacrificed for the sake of wisdom w e  
engage the unknowable and take our stand (Gordon 2003, p. 17).
If w e  take awe to be reverential wonder and profound respect, an inspirational 
experience usually related to some religious or spiritual experience, it could be 
said that the opening to a higher power could lead one to surrender to higher 
forces which in turn might to some extent at least transform the life of the 
individual. The data revealed several descriptions of awe leading to 
transformation of self to varying degrees however, the School's programme is 
unlikely to be able to contrive the experience of awe in an actual lived 
experience. Nonetheless, it m a y  be able to facilitate the opening up of the 
individual for this experience to occur and some of the comments revolved 
around the mediations exercises seem to have achieved this.
6.2.6. The Perennial Self:
Spiritual experiences of the kind encountered above seem to be cross culture and
background which advances the theory that there might be a perennial
philosophy that is present through all religions, cultures and peoples across the
globe at all times. Walsh (2002) says:
Our true nature is not only intimately linked with, but embraced by and 
even one with the sacred. The worlds from various traditions are different, 
but they all echo the same themes. In Christianity: the kingdom of heaven 
is within you, in Islam: those w h o  k n o w  themselves k n o w  their Lord. In 
Confucianism: those w h o  k n o w  completely their o w n  nature k n o w  
heaven. Or, in the depths of the soul one finds the divine, the one. In 
Hinduism: A t m a n  the individual consciousness and Brahman, the
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universal consciousness are one. Or in Buddhism: look within, you are the 
Buddha. (Walsh. 2002, p.15)
Sinnott (1998) also asks an interesting question:
The spiritual seeker w h o  experiences all persons as Buddha, all places as 
Nirvana and all sounds as Mantra is either totally out of touch with 
ordinary reality without a reality to replace it, or m u c h  more able to 
orchestrate the multiple ordinary and non ordinary states of 
consciousness by virtue of improved cognitive abilities. W hat if built in 
h u m a n  possibilities include a cognitive possibility of transcending the 
prison of our o w n  cognition to enjoy a God's eye view of it? (Sinnott 1998, 
p.183)
Is this 'built in' h u m a n  possibility that Sinnott refers to, what mystics and
spiritual teachers d o w n  the ages have experienced? Does Sinnott's statement
suggest that w e  could receive the same experiences as God? There is another
possibility that m a n y  mystical writers hint upon but rarely m a d e  explicit and
that is, instead of the notion that w e  can have a direct relationship with God, w e
go one step further and suggest that our true authentic self, our life force, highest
self or soul energy is G o d  already? Could this then be described not so m u c h
Perennial Philosophy but a perennial Self, present within us all? A n d  if this is the
case could w e  by uncovering, acknowledging, and attuning to it, obtain some
form of spiritual Self-awareness, with some possibility of gaining complete
'union' with God? To some this concept would be sacrilegious but w h y  are w e  so
afraid of potential expansion and power of self? At his inauguration speech in
1994 Nelson Mandela quoting from Williamson (1992) said:
Our deepest fear is not that w e  are inadequate. Our deepest fear is that w e  
are powerful beyond measure. It is our light, not our darkness, that most 
frightens us ...There's nothing enlightened about shrinking so that other 
people won't feel insecure around you .. .We were b o m  to make manifest 
the glory of G o d  that is within us. It's not just in some of us; it's in 
everyone. A n d  as w e  let our o w n  light shine, w e  unconsciously give other 
people permission to do the same. As we're liberated from our o w n  fear,
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our presence automatically liberates others (Williamson 1992, pp.190-191) 
(http: / / www.skdesigns.com/internet/ articles/ quotes/ williamson.html')
Revealing our power might be seen as arrogance and be threatening for some
people. Might this be because it would alienate us from our tribe and if w e
become empowered it m a y  follow that w e  also have to accept responsibility? In
which case the individual m a y  need to take ownership of their life, which in turn
m a y  throw a completely different perspective on h o w  it is lived. If so, is the
individual ready to take on that burden? T4 describes the feeling of becoming
aware of Self:
Things come up, and that hurts. Looking a t oneself so honestly, can hurt, h u t I  
fo u n d  once I  worked through the hurt b it by bit and again looked a t m yse lf  
unconditionally and said O K  fin e  that's in  the past, no t i f  only b u t let's say next 
tim e let's do it  d ifferently now  having the tools to see th ings differently and to 
react differently (T4).
T4's comments echo the difficulties involved and which the data has revealed 
throughout but also seems to answer E Q A D  N o  4 that unconditional responses 
can assist the process. It has been noted within the literature and data that some 
form of unconditional love is to be found through all faiths around the globe. 
Does this concept hold the key to the perennial self? If so contemporary spiritual 
development that actively uses this concept as part of its programme could have 
m a n y  advantages, cutting across d o g m a  into the experience of spirit for and by 
the individual.
6.2.7. Spirituality in a Post-modern world:
For thousands of years w e  have been searching for truth, visions of Utopia 
through different ideals and philosophies. But, could it be that the answer to 
humanity's problem does not lie in the hands of any philosopher or particular
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political persuasion, religious leader, ideal or even a vision no matter h o w  good:
each regime, each philosophy, each faith has been called into question or
disappeared, they come and go, age after age. A  new leader, a new idea comes
along and w e  are told it will be our salvation but very soon the new ideas fade,
and then another prophet in the guise of the next new m a n  or w o m a n  at the top
comes along and the whole process begins again. Equally, it could be reasoned
that contemporary spiritual Self-awareness is another idealistic concept. Giving
power to the individual, for instance, m a y  just be another spiritual concept. Is the
n e w  spiritual paradigm any better than the religious models of the past?
Gordon (2003) suggests that science loves structure, models and paradigms and
that uncertainty and anxiety are necessary consequences of a creative universe.
Quoting from K u h n  (1996) Gordon argues that:
science assumes that they already k n o w  what the world is like, and is 
rather concerned with the further substantiation and verification of the 
existing paradigms. They often suppress fundamental novelties because 
they are necessarily subversive to its basic commitments. Science dislikes 
uncertainty as it can open a Pandora's box that seriously calls into 
question a model of reality that m a y  have taken hundreds of years to 
establish (Gordon 2003, p.6).
As Gordon suggests, there are strands of science that still completely ignore or 
even scorn any investigation into intuitive psycho-spiritual areas, but perhaps 
this is understandable w h e n  part of the process of this development often brings 
up fears and uncertainties with no definitive models. Conversely Griffin (1997) 
states that 'parapsychology m a y  turn out to be of decisive importance in moving 
our culture from a m o d e m  to a post-modern outlook'. H e  also states 
'constructive post-modern thought provides support for the ecology, peace, 
feminist and other apparent emancipatory movements'. Equally it might be
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argued that any movement, group or organisation after a time often creates its
o w n  bias and structures. So is the modern spiritual movement in as m u c h  danger
as any other movement from creating, structures and building up doctrines? If
w e  look at the apparent n e w  movements Griffin refers to above, each has already
shown signs of locking onto dogmatic ideals that in their extreme give little room
for an intuitive response: the Green movement that does not take on board
science in its bid for the natural world could miss out on life-giving discoveries.
Peace movements that state w e  must not draw arms at any cost m a y  play into the
hands of a dictator. Feminists fighting for their legitimate rights as w o m e n
becoming anti-men. A n d  emancipatory movements that believe so m u c h  in civil
liberty they allow the worst kind of abusers free to hurt and kill again. The N e w
Age could equally be seen as such a movement as 'New Agers' also create
models and structures and m a n y  of their ideas seem just as biased. For instance
m a n y  support alternative medicine to such an extent that they avoid medical
science at any cost. Can there be a different approach that does not use set
models? Hartung, Blustein (2002) report:
A  post-modern perspective (like in tu ition) interprets true reasoning to 
me a n  different things for different people depending on their world 
views, decision making styles cultural value orientations and life 
circumstances. (Hartung, Blustein 2002, p.43)
Conversely Kant (1964) suggested that there is an absolute truth if only w e  could 
find it. Yet if one lives and works intuitively there m a y  never be an absolute 
truth as each m o m e n t  has its o w n  unique meaning for the individual. Like 
postmodernism, contempory spirituality celebrates people's differences and 
endeavours to work with them. T2 relates:
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I 'm  more open. I 'm  sure I  can accept that there is more than one w ay  o f  liv ing  life, 
I  d id n 't know  w hat that one w ay was, b u t I  had a feeling that there was one w ay  
and I  ju s t  had to fin d  it. I  d o n 't th ink  that is the case any  more, it  has made me 
look a t things ... This w ork helps you  become autonom ous and helps you to stand  
on your ow n tw o fee t (T2).
This comment appears to agree with the postmodern idiom of different
perspectives and also illustrates both E T A D  Notes 12 and 22. Nonetheless, aiding
spiritual development and Self autonomy might still require some assistance and
guidance. T10 relates that the School's programme:
helped me be more positive and I  guess I  fe lt  more empowered in  the sense o f  it, it 
gave me a stronger feeling  o f  connection w ith  spirit. W hen you  tune in, you  
receive the information. The strongest feeling  was being connected to m y  own  
greater guidance (T10).
But can this 'greater guidance' really be an authoritative voice? It is easy to find 
authority in academia by the papers that are published. But if you wrote a 
hundred papers on spirituality or for that matter intuition, it might not 
necessarily m e a n  you were a more spiritual or intuitive person or indeed have 
had a spiritual or intuitive experience yourself. You might have m u c h  diverse 
and informative knowledge about spirituality but if you have not realised it 
yourself, can you legitimately be called an authority in something so connected 
with individual experience? A n d  even if you have had such experiences can you 
be an authority for anyone else's spirituality given the individual nature that is 
required to 'know' for oneself?
These questions promote the need for more study. Kierkegaard (Friedman 1999) 
gave us the notion that each of us requires individual self-awareness before G o d  
and each of us is unique. So would this not m e a n  that uniqueness demands
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different solutions to different problems for different people? If each m o m e n t  in 
time is unique, and each person brings their individual perspective, experience, 
needs and desires, there is unlikely to be an effective spiritual model, m a p  or 
guide that suits each and every individual. This suggests, not just the need for a 
n e w  paradigm but the necessity to be open to use different models of learning for 
different phases of psycho-spiritual growth with different people. Does the 
School creating a more focused programme m e a n  w e  are using old methods? A  
programme without any form would be hard to practise, so rather than using the 
programme as a set model, it is used as a scaffolding which is movable and 
flexible to the needs of the students. This mutable approach does not necessarily 
m e a n  lack of structure and the data suggests that some focus at various times can 
assist.
As reported in the previous 'dark night' section, change often involves 
difficulties and psychotherapists k n o w  that real transformation is often 
simultaneous with crisis (Rowan 2002). Similarly n e w  scientific paradigms are 
embracing and even assuming unpredictability to be an inherent cosmic 
expression that is deeply embedded within the core of reality. Heidegger (1962) 
believed that anxiety is coincident with freedom and proposed that the 'authentic 
self' is very aware of this: O n  one occasion a student came back on her second 
week and exclaimed: 'I have realised that everything that comes out m y  mouth is 
a lie'. This sounds extreme but if you consider h o w  w e  are all conditioned to 
speak and live by other people's constructs, one can see h o w  this statement could 
be more prevalent than it might sound. This particular student only came a 
couple more times, saying she was just not ready to make the changes needed to
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find herself at that time as it would necessitate too m a n y  disruptions in her life.
Vaughan (2000) agrees saying:
Duplicity and deception which create conflict, constitute obstacles to the 
attainment of inner peace and spiritual understanding, spiritual well 
being seems to depend on a commitment to the truth which will set you 
free. Truth can become a strong force for healing once the commitment is 
made. In psychotherapy, telling the truth about experience is an essential 
part of the process, but its relevance to spiritual well being is rarely 
recognised (Vaughan 2000, p.21).
If confronting one's truth is essential to the spiritual process, it m a y  necessitate
asking awkward questions. This might have the effect of making the person feel
vulnerable and uncertain. So what can be done to assist the process? In obvious
cases of life changes, such as physical disabilities or abuse it is fully accepted that
for any healing to take place it will require strength and assistance
(Senter/Caldwell 2002) but, changes that are encountered in spiritual
development can be every bit as difficult and often needs adjustments for the
individual (Boswell 2001). T13 recalls h o w  making spiritual connections through
'attunements' (see Chapter Two) helped:
Certainly over those f ir s t  two or three years m y  evening a ttunem en t changed and 
deepened. Some n ights I  d id n 't  feel I  was very still or very clear and other tim es I  
was. Sometim es it  was very clear and I  was very happy about w ha t I  was doing, I  
was very confident and clear about w ha t I  was doing and it was effective, other 
tim es I  w a sn 't quite so sure, it  fe l t  a little bit you  know the quality o f  it varied 
quite radically. B u t over a period I  was able to develop I  guess a system  o f  
a ttunem en t so that I  knew  w hen I  was in tune and although sometim es it  was 
hard after a day's w ork to do that fo r  a period I  made m yse lf achieve that 
attunem en t however long it took so that I  knew  when I  had reached it and w hen I  
hadn 't. There was a more consistent level o f  a ttunem en t that I was gain ing  after 
and during  that period and since (T13).
This student felt able to create his o w n  system of regular attunements to assist
his growth, but this was developed by himself. W h e n  asked if that attunement
infiltrated his day- to -day living he replied:
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Yes because those n ights w hen I  fe l t  that connection it generally made me feel 
more a t ease w ith  m y se lf and more focused and purposeful w hen I  started the next 
day. I  fe lt  like I  was connected to where I  should be whereas w ith o u t the 
a ttunem en t I  fe l t  I  was drifting  sligh tly  and passing tim e a little bit rather than 
getting  to grips w ith  som ething so yeah, it certainly did indirectly, I  mean m y  
ability to stay in m y  ow n energy space increased, as that system  o f  a ttunem en t 
became stronger, then m y  ability to stay in  m y  own energy increased.(T13)
'A  system' might suggest a set formula, however meditation is a personal 
experience. The School might provide the techniques for meditations but the 
experience the student receives is unique. This meditational experience for T13 
enabled him to stay in his o w n  'energy space' meaning he was able to be more 
connected with his true self. T13 and others ( ETAD N o  16) suggest that the 
regular meditational exercises in which spiritual connection is m a d e  assisted 
their psycho-spiritual process.
Analogously, it is suggested that humanity is the equivalent to the age of 18 -21 
(Soskin 1990). Adolescence can be a potentially dangerous age, w h e n  often the 
young adult pushes against society. It is an age where there is a desire to break 
d o w n  the existing boundaries and explore. Is humanity straining to become of 
age and, just like any young person it is pushing against the authority of society 
and religions? If so, at some point like a young adult w e  might need to begin to 
take charge of our o w n  actions, thoughts and feelings to enable us to direct our 
o w n  destiny.
O ne symbol of Christianity is the fishes; epitomised by Jesus calling his disciples 
'fishers of men'. The emblem for the n e w  age is the lone water carrier 
(Heelasl996). Water in Greek symbolism denotes the source or spirit of life and
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in this image the individual holds it in their o w n  hands. Could this illustrates of 
the ascendancy of the individual and the flow of spirit which is in our o w n  
hands?
Since World W a r  T w o  the individual has received more attention and it is 
increasingly considered that the world has m a n y  voices and all are valid. This 
has apparent similarities with postmodern concepts (Forbes 2003). Nonetheless, 
postmodernism might be thought to be fundamentally grounded in multi­
cultural political ethics, although it could be argued that political ethics and 
multi-cultural sensitivities are certainly important, but can they form the basis of 
spiritual practice or commitment? O n e  could equally reason that in adducing 
postmodernism as a support for a spiritual argument it might be seen as a 
fundamental contradiction as they m a y  only have superficial similarities. Some 
aspects of postmodernism for instance despite a surface pretence at spirituality in 
some of its iterations m a y  be perceived as little more than an elaborate form of 
Sartrian existentialism (Sartre 1981), intellectually based on idealism. W e  could, 
however, take the perennial view that spiritual forces are within us all, 
regardless of culture, nationality, society or clan and accept that every view is of 
value. By this token contemporary spirituality generally could be seen to 
resonate with the postmodern notion of the freedom of working 'outside the box' 
or set structure of beliefs. In the past, for many, it was felt that there was only one 
true w a y  to God, but in the present climate to believe that one w a y  to G o d  is the 
only w a y  seems myopic, limiting, and possibly just simply wrong. For all its 
faults, postmodernism does at least allow the possibility of autonomy which in
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spiritual terms means individuals can find their o w n  w a y  to God, giving, them 
their o w n  an authentic experiences of spiritual truths.
6.2.8. Spiritual Authority:
Increasingly it is propounded that:
Truth, not surprisingly for those w h o  see themselves as spiritual beings, 
m u st —  at least first- and- foremost —  come by w a y  of one's o w n  
experience. For this alone provides direct and uncontaminated access to 
the spiritual realm. 'Truths' provided by the dogmas of religious 
traditions, or by other people, parents, scientist, even putatively spiritual 
master might well be erroneous. A  particular religious doctrine might 
have developed for reasons of political expediency; scientists, as history 
shows us, often get it wrong; a spiritual master might have lapsed into his 
contaminated ego m o d e  of functioning. 'Truths' coming from beyond the 
Self, that is to say, cannot be relied upon. They can only be taken into 
account w h e n  they have been shown to be right, something which 
involves testing them by w a y  of ones o w n  experience or (spiritually 
informed) intuition. (Heelas 1996, p.21).
Although there are m a n y  arguments against this approach (Chapter Two) 
gaining spiritual truths by w a y  of experience stands at the heart of contemporary 
spiritual development. So where does this leave the spiritual teacher, indeed is 
there any need for one if knowledge is within us all? Could one just stay at h o m e  
and meditate?
The data reveals Psycho-spiritual learning requires openness and transparency 
(see Chapter Two) but h o w  can w e  expect our students to find their o w n  
authenticity if the facilitators have not implemented theirs? 'Transference and 
counter -transference in the classroom is rife' (Mayes 2002b), within any form of 
education. To counterbalance this in spiritual Self-awareness it might be 
appropriate if the facilitator is also required to develop their o w n  spiritual self­
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awareness. For instance, it is commonly accepted that to become a psycho­
therapist the practitioner must go through the same process of psychotherapy 
themselves. Yet despite the growing interest in implementing spiritual 
programmes into higher education there seems very little work in the spiritual 
education of the teachers involved. Mayes (1998) suggests the use of both Eastern 
meditative practices and techniques drawn from transpersonal or 'fourth force' 
psychotherapy. These fall into two categories; meditational techniques and 
transpersonal psychology mainly from Assigioli's psychosynthesis. H e  also 
advocates using some Gestalt therapy. H e  says:
Far from challenging or replacing other forms of reflectivity such as 
critical awareness of the political dimension of teaching and textural 
analysis of pre-service teacher's life history these theoretical perspectives 
and practices are meant to broaden our reflectivity repertoire to enable us 
to tend more profoundly to ourselves and to our teacher in three basic 
existential dimensions, the psychological, the social and the spiritual. 
Caring for our students in this deep and dynamic w a y  w e  will be able to 
see them with heightened clarity, respond to them with multivalent 
compassion and pass on to them a divine spark which they m a y  later 
kindle in their o w n  students (Mayes 1998, p.28).
Rogers (2001) also argues the need for teachers to explore themselves:
a focus on wholeness in the w a y  educators teach at colleges and 
universities . ..selfhood is a legitimate topic in education for if the teacher 
does not k n o w  him or herself h o w  can she k n o w  her student or her 
subject... .nurturing the soul of teacher is an important leadership talk in 
institutions of higher education.... Institutions of higher education need 
leaders w h o  have themselves m a d e  the inward journey and w h o  operate 
from their inner power w h o  have incorporated the spiritual dimension in 
their ways of leading (Rogers. 2001, p.595).
But h o w  m a n y  teachers/leaders/ facilitators really k n o w  themselves? Although, 
to any depth, this thesis cannot delve into specific questions that arose from 
results of the data regarding the teaching in this field, it seems that any spiritual
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programme and education requires m u c h  more research and discussion on the 
subject of training of teachers.
6.2.9. Spiritual Education:
H a n d  (2003) says that the phrase 'spiritual education does not yet have a normal 
or established use' (Hand 2003). Spirit means: essence, core, which indicates the 
real, the true. Finding truth by reaching into the depths of our core Self also 
propounds that w e  do as the Delphic motto says, 'know ourselves'. Mystics, 
existentialists and post-modernists (Hunt 2003) alike have also spoken of 
listening to the inner voice; the divine within. Does the current environment give 
us more opportunity to do so? Or is it really the case as Kant (1956) believed that 
the truth is out there but w e  just haven't found it?
Self-development implies some form of better state or person. Kant (1956) relays 
to us that the aspirations to become a better person is 'our duty', and 'the 
achievement of the highest good in the world is the necessary object of will 
determinable by the moral law'. Kant sees this only as being possible through 
'the observance of the soul'. H e  argues that 'the moral law commands us to make 
the highest possible good in the world the final object of all our conduct' (Kant 
1956, p.114). Commendable sentiments but with so m a n y  interpretations on what 
might constitute a 'better person', where does that lead us? Could it be for 
instance that a better person m a y  not be just one w h o  does good deeds but one 
w h o  lives by their truth? Citing 19th century educationalist Pestalozzi, Forbes 
(2003) says:
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To elevate h u m a n  nature to its highest, its noblest requires developing 
whatever of the divine and eternal lies within its nature ... M a n  is 
someone w h o  is developed in his innermost powers and m a n  will only 
become M a n  through his inner and spiritual life and a spiritual life is not 
to be found by a person in any outward expression of religiosity but only 
in the inner most sanctuary of his being. It is only here that Pestalozzi 
believed that a person could find a genuine foundation for future love and 
power (Forbes 2003, p.110-111)
This 'elevation' to the divine which Pestalozzi suggests lies within us, is echoed 
in contemporary spirituality. But although these principles have been present 
throughout history very few examples of finding the spirit within ourselves have 
been identified, let alone actively used within education. Jarvis (1992) suggests 
'turning the eye inward' to communicate with one's deepest inner self. However, 
the research has shown that the 'soul' or 'inner' essence is not so m u c h  
developed from reason or logical faculties as propounded by Plato (Melling 
1987) but contacting our inner core spiritual Self and authenticating this 
knowledge by actualising it in our real lived world. In this sense it might be is 
seen as a 'living education'.
As relayed in Chapter T w o  Carr (1996) says that spiritual education should 
encompass the big questions? If this includes moral ethics, whose should w e  
adopt, as in a multi-racial society these m a y  be conflicting. It makes sense to 
include different faiths and beliefs, but can any of their ideas give us an authentic 
spiritual experience that w e  can use within our individual lives? Religions, some 
of which are hundreds or even thousands of years old, would probably argue 
that their faiths hold all the keys. But if this is the case w h y  is there such a 
growing desire for spiritual experiences outside a religious structure? It could be 
argued there are m a n y  roads to G o d  or even that all roads eventually lead to
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G o d  or spiritual enlightenment. O n e  of the aspects of contemporary spiritual 
development is that one can select different values and techniques to achieve 
this, but to obtain any kind of depth spirituality it would seem likely that at some 
point a student must choose a road and continue with it at least for a time.
M a n y  of our students have elected not to finish the School's experiential spiritual 
programme. Does their departure m e a n  the students w h o  left could not or would 
not put themselves through the sometimes abrasive experiences revealed in the 
data necessary for depth growth? Or is it simply that the School is not good 
enough? T10 expresses that she felt the programme provided her with a good 
structure:
I  th ink  it gives you  a safe structure to w ork w ith in  that doesn 't take you  ou t into  
a fearfu l place, you  feel supported, you 're  supported w ith in  the group and by the 
teachers and so has created a feeling  o f  safety (T10).
This quotation describes a constant theme throughout the data that a feeling of 
personal safety is important. The framework of an established religion might 
give people such safety by following along a well-trodden road. Safety is 
important and yet it could be argued that any movement or change is likely to 
disrupt the individual's life so any change of self m a y  never feel safe. But w h y  is 
it that students like T10 feel safe and others do not? All the interviewees 
expressed that they have emerged stronger from our programme. O n e  could 
argue that they are bound to say this to me, the principal, but it is a private 
School, there are no bursaries, students sign up and pay termly, they can leave at 
any time. At the time of the data collections there was not any recognised status 
in doing our courses, so they had little to gain in an orthodox sense, they stayed
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presumably because they felt they had received something of value. For instance
T8 finds his communication and critical skills have increased:
J don 't know i f  it  is related or no t bu t I  seem to have got in all m odesty quite an  
ability now to analyse political events ... you  know  all the political s tu f f  you 're  
seeing in  any  situation in the universities I  work in. I  th ink  I  can analyse it  m uch  
better than I  used to .... W hereas a t one tim e I  used to th ink o f  people's motives in  
terms o f  a physical planes issues and fo rm  a sort o f  psychological physical plane 
poin t o f  view , I  now  alm ost inevitably go to the spiritual connection w ith  them  
and w hat their spiritual mission is and w h y  they are doing it (T8).
There is also evidence from the data that other students do acknowledge the 
greater picture in life which can lead to living a more altruistic life, T8 also relates 
he n o w  has:
a broader mission not ju s t  earning bread and butter money, because m y  
profession is researching things, so instead o f  try ing  to publish another paper I  
th ink o f  things in  a bigger fram e now and I  feel I  have a mission to somehow  
combine the psychic and spiritual w ork w ith  other professional w ork (T8).
The whole area of contemporary spiritual education is still forming and evidence 
from the literature chapter suggests several possibilities, including, education in 
different faiths, examining the bigger questions of life, moral and ethical issues 
and more experiential spiritual learning. The data reveals that a programme such 
as the one described throughout the thesis m a y  provide some of these things.
The programme is still undergoing changes to the curriculum and probably 
always will as, by its nature, a developmental programme is ongoing. M a n y  of 
the School's students found it 'very hard' which promotes the question w h y  
should w e  need to make anyone's life harder? Nonetheless, data reveals this 
could be a necessary part of the psycho-spiritual learning process. The data also 
suggests that the full potential (CSSD 7) of depth spiritual work is not obtained
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by all of our students, but that various levels of positive changes in spiritual 
growth are experienced by most of our participants.
6.3. Further Research:
• Further study is required to examine what efforts could be implemented to 
ensure that all students could be better assisted in their psycho-spiritual 
journey.
• More specific research into the differing layers of intuition.
• The need to educate teachers and facilitators in spiritual Self-awareness.
• More educational standards to be implemented.
• The need for practices usually kept for therapy and counselling to support the 
psycho-spiritual process.
• Acceptance and education of all faiths and beliefs.
• Promotion of experiential learning in spiritual education.
• Research on h o w  to balance the necessary self exposure within depth spiritual 
Self-awareness alongside the necessary support.
6.4. Conclusion:
In this thesis I have relayed the subject through literature and the work of the 
School. I have implemented a formative evaluation of the School's programme 
looking for transformational change. In the previous chapter I have unpicked the 
techniques, exercises and approaches which aided this process. M a n y  recall the 
difficulty in their transition however, most interviewees reported some self- 
awareness actualised in the lived world and m a n y  participants believe that the 
programme has assisted them to be more ethical and has given them a greater 
desire to serve humanity, and a tendency towards altruism. But as the very word
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sp iritua lity still has no consensus meaning, and there are multiple ways of 
determining what being spiritual might mean, any definitive measurement of 
h o w  spiritual someone has become, m a y  be elusive. For w h o  can judge such a 
non-definable aspect of spiritual Self? What exam board, or examining process 
has the qualification? M a y b e  only G o d  can do this, and if G o d  or some part of 
divine energy is within us, it is possible that only the individual can be the final 
judge. It m a y  therefore be inappropriate to make definitive conclusions on the 
spiritual nature of any person, they can only evaluate it for themselves.
Prior to the development of the four-stage programme in the early years of the 
School w e  had m a n y  students leave. It is commonly k n o w n  however, that there 
is often a high percentage of students on any course that leave, particularly in the 
first year. Also in any course that has different levels of learning, students often 
get the basis of what they need and do not want to progress to higher or more 
depth levels. Drop outs in the programme are very m u c h  fewer now, but one 
must consider that some people m a y  be voting with their feet. At the time of 
writing this thesis most participants in the study believe they are, to a lesser or 
greater degree, better, more self-aware and spiritual people having attended our 
programme. Being more spiritual however, does m e a n  different things to 
different individuals. To really maximise the data, their learning probably needs 
to be actualised in the lived world over a longer period of time with life 
presenting, as it always does, problems to be solved, bereavements to be grieved, 
and all the m a n y  myriad experiences an individual m a y  encounter.
Nonetheless, the data reveals evidence of the programme positively affecting the 
students' spiritual Self-awareness.
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A P P E N D I X
F O U N D A T I O N  STAGE O N E
both
Students who found all elements very helpful: 13
Students who found all elements helpful: 8
Students who found some elements helpful and others not: 9
Students who did not feel helped at all: 1
N o  answer to the question: 2
U N F O L D M E N T  STAGE T W O
Students w h o  found all elements very helpful: 9
Students w h o  found all elements helpful: 14
Students w h o  found some elements helpful and others not: 4
Students w h o  did not feel helped at all: 1
N o  answer to the question: 1
P S Y C H I C  G R O W T H  O N E  ( Chakra Term)
STAGE. THREE
Q  __ QL-vfo--*]
Very Helpful
0 % 0 %
Helpful Unhelpful Elements of 
both
Students w h o  found all elements very helpful: 5
Students w h o  found all elements helpful: 8
Students w h o  found some elements helpful and others not: 0
Students w h o  did not feel helped at all: 0
N o  answer to the question: 1
PSYCHIC GROWTH ONE ( Psychic Term) 
STAGE THREE
Students who found all elements very helpful: 2
Students who found all elements helpful: 4
Students who found some elements helpful and others not: 0
Students who did not feel helped at all: 2
No answer to the question: 2
PSYCHIC GROWTH TWO
STAGE THREE
Students who found all elements very helpful: 0 
Students who found all elements helpful: 2 
Students who found some elements helpful and others not: 1 
Students who did not feel helped at all: 1
STAGES OF DEVELOPMENT AFTER WHICH STUDENTS LEFT I&I
3 3 6
REASONS FOR LEAVING I&I
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CROSS CASE ANALYSIS OF CATEGORICAL THEMES
STAGE ONE
Positive Response
■  increased Intuition
□  Felt Safe
□ Liked trie Structure
■  Allowed Questions
□  Greater Self-Awareness
■  Received Encouragement
□  Giyen Basic Tools
■ Made an impact
■  Met People 
Negative Response
□  Little impact
■  Did Not Understand
■  Did Not Appreciate 
fl Did Not Commit
■  Wade Comparison to Others
G en era l O b s e r v a t io n s
I- ." 'Y+'uV: '
Positive Negative
S T A G E  O N E
C o u r s e  C o n te n t
Positive Negative
Positive Response
■ Chakra Exercises
□  Meditations! Exercises
□ Psychic Exercises
■ Opening Exercises
□ Visualisation Exercises
■  Using Symbols
D Grounding Exercises
■  Tarot Meditation 
Negative Response 
D Too Basic
IS Did Not Understand
■  Content Predictable
■  Too Quick
■  Too Slow
■  Not Enough Content
Personal Changes Made
Positive
P ositiv e  R e s p o n s e
■ Observing intuition
□  Change in Relationships
□  More intuitive
■ Better Ability to Communicate 
D More Confident
■  More Loving
□  Greater Understanding of Self
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S T A G E  T W O
Course Content
Positive Negative
Positive R e sp o n se
■  'Cutting the Ties Exercise
□  Experiential Work
□  Discovered Energy
■  Disc* jrb ions
□  Linking with Others
■  Awareness o f  Others 
D  Chakra Exercises■ VM1 B Astral
□  Awareness o f  Self 
Cl Guides■ Chimelling■ Forgiveness
■  Terminology
■  leaking C om parisons 
B  Reading Materials
D  Healing Exercises
Negative R esp on se
O  Otrae orations Hurt 
O  Group too  Big 
O Felt E xposed 
O T oo Much Information 
O  Working with the Astral
■  Did Mot Understand 
O People M onopolising
O  Com m ents from Teachers 
D  Nervous o f  Speaking 
D  Needed More Therapy 
13 Com m ent from Students
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S T A G E  T W O
Personal Changes Made
ro3o
Positive R esp o n se
■ implemented Exercises 
d Opened to New Ideas
Q Greater Seilf Awareness
■ Deait With Emotional Issues 
o More Confidence
■ Abie to Think for Oneself
a Connected to a Higher Power
■ Awareness of Energy
■ Greater Love of Life 
o Let go  o f Fear
o Greater Awareness of SeSf+Others
■ Self Reflective
■ More Positive
• Gained Responsibility
■ Lite Had More Depth 
Negative R esp o n se
o Personal Relationships 
0 Needed Therapy 
o Became Withdrawn 
a Became Antisocial 
o More Lonely
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S T A G E  T H R E E
G en era l O b s e r v a t io n s
Positive Negative
Positive Response
■  Stimulating t Exciting
□  Progress Noted
□  Safe Environment
■  Questioning
□  Connection to a Higher Power
Negative Response
□  Denial of Self
■  Attendance Patchy 
13 Challenged
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S T A G E  T H R E E
C o u r s e  C o n te n t
1 4
12 -
10 -
*  3'Pcro3O 6
Positive
Positive Response
■  Guides 
O Chakra
□  Auric
■  Able To Manage Energy 
O Channelling
■  Meditation 
Cl Public Readings
■  Linking With Others
■  Receiving Proof 
a  Opening Up Exercises 
a  Good Reference Book
■  Body Work
■  Heart Exercises
■  Learning About The Persona
■  Received Evidence
□  Questioning
□  Practiced Unconditionality
□  Stimulated Imagination 
Negative Response 
a  Did Not Understand Auric 
a  Personal Issues Not Address* 
Q Exposure Of Self
□  Chakras
■  Public Demonstration 
ia Linking With Others
□  Fell Asleep In Meditation
□  Discussing Past Lives
□  Comparison With Others
□  Time Stress
■  Yoga
N e g a tiv e  O Unfamiliar Territory
Painful To Look At Self 
There For Too Long 
Wanted More Therapy 
Hard To Assimilate 
Linking With Astral 
Reference Book
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S T A G E  T H R E E
Personal Changes Made
20 
18 
16 
14
£  12 
I  103
<3 8
6 
4 
2 
0
P ositive R e sp o n se s
■  General Positive Effects
□  Beliefs and Set Patterns
□  Links to Higher Powers
■  Effected Work Life
□  Self Confidence
■  More Open / Honest
□  Cleared Fear
■  Changed Relationships
■  Life Makes More Sense 
O At Peace
□  Less Talkative
■  Using Intuition
■  Becoming More Conscious 
Negative R e sp o n se s
■  Negative Effects
■  Felt Dreadful Sometimes
□  Denial of Self
Positive Negative
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S T A G E  F O U R
G en era l O b s e r v a t io n s
Positive Negative
Positive R e sp o n se
■  (Reactions to Class
□  Knowledge o f Spiritual Life
/G od
□  Felt Safe
■  Non Judgmental
□  Promotes Thought
■  Self Directed 
Negative R esp o n se
■  Found Challenging 
B  Slightly Specialised
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S T A G E  F O U R
C o u r s e  C o n te n t
*■pcre3a
Positive Negative
P ositive R esp o n se
■ Discussion
□ Reference Book
□ Discussion Of Current Issues
■ Changing Beliefs
□ Connection To Higher Powers
■ More Tools Learnt
□ More intuition
■ Meditation
■ Lots Of Time
□ Very Stimulating
□ Angels
■ Listening
■ Small Numbers
■ Liked Therapy Group
■ Discussion Of Global Issues
Negative R esp on se
□ General Discussion
□ Found Reference Book Difficult
□ Personal Discussions
□ Conflicts With Others
□ Did Not Like Open Day
S T A G E  F O U R
Personal Changes Made
14 ------------
Positive
Positive R e sp o n se
■  Positive Changes to
Self Awareness
□  Changing Beliefs
□  More Autonomous
■  More Open and Speaking Truth
□  Managing Energy
■  Like/ Love Myself More 
D Work With Higher Power
■  Have a Different Life 
B Trust Self
□  Integrated Spirituality into Life
□  Like/ Love Others More 
B Use intuition
B Affected Personal Life 
B More Balanced 
B Used Class Material in Work
□  Very Supportive
□  Was Not Being Judged
□  More Loving
□  Self Responsibility
□  More Knowledge
